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ABSTRACT

Societies have for many years been governed by norms, values, beliefs
and sanctions that are seen from a holistic standpoint aé culture.

Ghana has several cultures but how these impact on development with
reference to harnessing the traditional knowledge systems (TKS) inherent in them
to affect agricultural forms remain unanswered. This study looks at how the
socio-cultural t;eliefs and traditional knowledge systems affect the achievement of
sustainable development in the rural areas of Ghana using Akyem Awisa and its
environs as abase study.

- With sustainable development gaining prominence in the minds of people,
exploring how TKS have helped in the achievement of sustainable development
goals is paramount. The overriding nature of modernity which is eroding the
primary culture has caused the rural folks to desire to harness TKS for the
development of methods that can support agricultural forms for the future
generation. |

Solving practical problems associated with agricultural forms to ensure
effective and increased achievement of sustainable development goals, has been
found to be possiblie by the application of TKS.. This reduces the over reliance oﬂ
modern chemicals for high agricultural yield and improved food security, public
health as well as good environmental management.

The study thus recommends that the elements of African culture are given
fundamental position in the development process of the country to allow the

achievement of sustainable development in self confidence.
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CHAPTER ONE
INTRODUCTION
Background to the study

Ever since the existence of humankind, societies have been governed by
norms, values, beliefs and sanctions that have been seen from a holistic standpoint -
as culture. Culture is often manifested in the traditional institutions in areas of
social activity including political, religious and the agricultural [natural] resource
management processes. Embedded in these institutions are traditional knowledge
systems (TKS), which . are actually applicable to various areas of social
endeavours. These activities are deemed crucial and often indispensable to the
attainment of susﬁinable development goals in many communities particularly in
indigenous cultures in Africa.

Culture, within the social context, is\a learned and passed-on behavioural
process which is the repository of ideas, values, customs ax.ld the everyday
lifestyle of a group of people. It is “a way a group of people live, eat, dress,
marry, think, and behave” (Nkansah, 2002:4). It is through this social prism that
Kendi¢ and Guri (2004:10) assert that “culture is the whole complex distinctive,
spiritual, material, intellectual and emotional features that characferize a society.”
These integral components of culture constitute the force that underlies the

beliefs, actions of individuals, and the social cohesion within any given



community. Put differently, culture informs the way and manner people relate to
their neighbors, society or community and, to a very large extent, nature. The
ethicél manner in which one conducts himself or herself defines that .persop
(Batuuka & Nkanda, 2005:3). These features are therefore crucial for the éurvival
and sustenance of local people. Consequently, the manner in which any particular
community observes and applies these belief systems reflects a distinct
combination of Iﬁhysical, scientific, socio-economic, as well as management of
resources in the traditional environment including the practice of agriculture. For
this reason, the role that culture plays in development cannot be overemphasized
(Bediako, 2003:1).

The perception held by most indigenous people of African communiti‘eél
that their culture is the nucleus of socioeconomic development is premised, at
once, on a spiritual as well as a utilitarian conception of nature and, for that '.
matter, land, forcéts and rivers. According to Haverkort et al (2003: 139), rooted
in Aftican cultures is

«_,.the perception that the earth is ass:)ciated with the concept of a mother
or the womb. It is often considered as a deity and the property of the gods which
was given to the founders of a clan or tribe who were the first settlers in the area.
Traditional functionaries such as the earth priest exercise spiritual control over fhe
land. A wealth of information exists about agricultural TKS, especially on soil
classification and_practices of soil management. Mulching, use o.f- water in plant
holes, soil and water conservation, traditional erosion control, and irrigation are

all examples of effective traditional practices™.



Beliefs and traditional systems which regulate land use and tenure are al.so
practices that are predicated on this worldview. As a developing country, Ghana
boasts of a rich diversity in ethnicity and culture. Thg National Commission on
Culture (NCC), a constitutionally constituted custodian of Ghana’s cultural
heritage has a national policy, which spells out the very meaning and
conceptualization. of culture as perceived by the different ethnic groups in the
country. The Coﬁ‘;mission notes that culture to the Ghanlaian, means “life-style,”
manifested and engrained in the social psyche of a particutar people. In a broader
sense, culture describes human behavior models at different levels of society, i.e.
the individual person, family, clan, ethnic group and nation (Anquandah, 2004).

The Commission also provides a formal definition of culture which,
ensconced in centuries of cultural legacy, establishes a linkage through which
important aspects of past and present values and traditional institutions converge
to produce a positive trans-generational interface for social cohesion and
development. In this definition, the empowering elements of our cultural heritage
are reclaimed as well as those that are not ;o empowering (Apusigah, Issaka &
Afegra, 2005); Other anthropological experts have also made significant
contributions to this policy by contribution to the search for the meaning of
culture as well as the need to manage culture as a process of coordinating group
efforts vis-a-vis group goals through the setting up of roles and making up the
systems of management (Donnelly, Gibson, and Ivancevish, 1992) in order to

ensure development in a sustainable manner.



In agreement with tradition, socially accepted frameworks, along with the
manner in which human beings live théir lives — a way of being, relating,
behaving, believil;g and acﬁng — distinguishes different cultures and traditions An
important case study is India, where cattle (zebus) is considered sacred and
allowed to “browse uninhibited on the street” (Schaefer & Lamm, 1997:32). A
Killing a cow — for whatever purpose — is forbidden. Contrary to this Indian
scena.rio, the anim.al remains one of the main sources of protein and a delicacy for
most Ghanaian communities.

Cultural diversity of this sort thus highlights an appreciation for the fact
that practices,. identity and values —the software of development- play a
significant role in setting directions and building commitments for a common
communal purpose améng societies (UNESCO, 2005). 1t is in this respect that
development partners at both national and international levels have to respect,
consult and utilize traditional knowledge systems inherent in the institutions that
serve as the overarching support systems fo\r various cultures. Such recognition
for local resources ensures a sustainable continuity in development projects and
programs and integrative grassroots partnership and ownership of such
development interventions. By the increasing number of development agencies,
such as the World Bank, UNESCO, IFAD and FAQ, programs that focus on
traditional knowledge systems now have become well established. Besides the
United Nations, conventions such as UNCBD and UNCCD, acknowledge the

importance of indigenous knowledge and traditional practices in the protection of

the various forms of agriculture.



In contemporary Affica, «raditional knowledge systems (TKS) and its
values still are an important driving force in people’s decision making, which can
be seen as a poil‘lt of articulation for development activities” (Haverkbrt et al,
2003: 137).

A recent publication by the United Nations Development Program
(UNDP) also spgciﬁcally addresses the need for integrating loéal and global
knowledge as one of the challenges for technical cooperation (Haverkort et al,
2003: 27). This integration will greatly enhance the ability of local péople to -
proactively and successfully engage in viable sustainable development goals. The
sustainability of projects and programs as well as the practices of traditional.
knowledge systems constitute the main processes and goals that underpiﬁ
sustainable development. In recent times, the belief systems of many indigénous a
people have played impdrtant roles in the attainment of their development, so they
are often times -combined with a formal religion and can be replicated in
agriculture. Tabuti (2006) asserts that “the\pivbtal role of TKS to sustainable
livelihood and national development is universally recognized” (Tabuti, 20006: 1).
Pointing to the 1999 declaration on indigenous knowledge for Sustainable
Development, it was apparent that the empowerment of local communities was
promoted By traditional knowledge.

Sustainable Development‘ (SD), a key concept in contemporary
conceptualization of global equity and development, has gained worldwide
prominence and a'cceptance.h An important report on the framework entitled “Our

Common Future,” defines sustainable development as “a development that meets



the needs of the present without compromising the ability of future penerations 10

meet their needs” (Williams & Millington, 2004:2).

" Traditional conservation practices were guided by spiritual norms such as
taboos and sanctions (Tabuti, 2006: 1). Sacred days werc sct aside [ ‘Sabbath’] 0
allow the land some “rest” and the Akans refer to these days as ‘addac’. From this
standpoint, the application of traditional knowlcdge systems forming development
informs the main processes and goals —the driving forcc - that undcrpiu
sustainable development. The failure to embrace traditional knowledge system as
a critical component te achicving sustainable development in modern times has,
in part, resulted in the wextinction of about 11,046 plants and animals cvery year”
(Ghana Wildlife Socicty March, 2007) and cynics have now run out of terms to
describe the darker picture of the worlds deteriorated cnvironment.

It is arpued that more ofien in developing countries, access (0 modern
technology is scarce which calls for the use of indigenous knowledge that
emanates from the existing cultural inslituti?ns. Several studics have pointed to
the increased significance of traditional knowledge and indigenous knowledpe
systems in sustainable development (Boon 2005: 1). Even though “changing
times and situations require a solution which the traditional forms can no longer
supply it is oflen sufficient to adapt an antiquated item to & modern context of
construction. This process of innovation, becomes a living proof of continuity of
the traditional forms” (Clemmons and Coulibaly 2004: 109). In order to ensure
the continuity of this, it is important to acknowledge that {raditional knowledpe

forms and institutions — family, kinship, religion, taboos and cven witcherall -
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have a great deal of bearing on the development process of the various

communities in terms of the forms of agriculture. In this direction, traditional
knowledge systerhs which are found in traditional institutions of the communities
and which are inspired by their cultures become an existential imperative.

In this study, there is frequent interface, and indeed, a convergence of both
Indigenous Knowledge System (IKS) and Traditional Knleedge Systems (TKS)
such that there 1s a seamless interconnectivity in function and relevance to
sustainability in agriculture and agricultural forms and the socioeconomic
dﬁmics of rural life.

Knowledge systems can be classified in two categories. According to
Dewes- Boanas (1993), two main categories of knowledge systems can be
distinguished: “traditional knowledge systems (TKS) and the western knowledge
systems (WKS). While western knowledge systems (originating mainly from the
United States and Western Europe) are universally known and accepted without
reservation due to their accompanying perva\siveness notably through the power
of advanced technologies, education and economic superiority, traditional
knowledge systems, are often confined to specific areas and are suppressed in
most parts of the world” (Boon 2005: 2). The suppression of traditional
knowledge in most parts of the developing world has contributed to the rather fast
speed at which modernity is metaphorically drowning the riches of traditions and
also eroding the beauty of the indigenous African cultures; thus rendering the

once very socially important traditional institutions powerless, particularly in

urban populations.
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In spite of the fading nature of traditional values from cities and towns in
most developing countries, the system remains an indispensable necessity in
village life, and in many traditional societies. Traditional knowledge systems,
together with the elements of culture that have supported the management of land
as part of the forms of agriculture, the environment and the economic practices,
are still strongly rooted in traditions of culture in most rural communities. This
phenomenon is li-kelf to prevail 6ver time, provided that the positive clements
inherent in traditional beliefs, values, norms — as well as sanctions — are tapped
from the rural communities, preserved and protected for posterity.

According to Xu (2000), understanding the traditional knowledge systems

of culture is an understanding of the social, political and the natural reconstruction - - .

process, which consists of cosmos, corpus customs, beliefs, taboos, religion and
institutions to guide human behavior by adaptive processes. For traditional
knowledge system to be relevant and an effective ally to sustainable development

initiatives, it is necessary to “take into account and build upon the good
. 1

- understanding of the role played by ...cultural variables such as norms (the rules

and regulations), values (principles, standards, ethics, ideals, morals), and beliefs
(way of life, thinking, viewpoints, ideas)” (Bediako, 2003:1).

Adaptive processes come about as the TKS are generated and used by the
people themselves. Such systems innovate from within and will also internalize,
use and adapt external indigenous knowledge to suit the local situation,
Traditional knowledge systems are not the exclusive preserve of any one

particular group of people. Indeed, every community possesses some form of



traditional knowledge, be it rural or urban, settled or nomadic, original inhabitants
or migrants (Boon, 2005:2). It is in the light of this assumption that locally
generated life-sustaining systems become even more crucial for sustainable
development in Africa.

In many parts of traditional Africa, norms, values, beliefs, obligations,
sanctions and human relationship form part of their culture. In addition, they
constitute the bedrock of the knowledge system of traditional institutions, often
harnessed by the local people for sustainable development as the folloWing
examples suggest. A more apt example on the efficiency and rélevance of TKS is"
one offered by Gorjestani (2005) on Mozambique where fifteen years after the
civil war: .

Community leaders ...managed about 500,000 informal  ‘land
transactions’ and helpe& in the settlement of about 5 million refugees and
displaced persons within Mo years. Most effectively, they achieved this without
direct external donor or c.entral government{” Also, traditional local authorifies
relied on indigenoﬁs, traditional laws to resolve potential conflicts arising from ,
competing claims to land by returning refugees and those who settled the -lands
during the wars (Gorjestani, 2005: 1).

“Arguably, these traditional laws emanated from their local realities. It is a
potent illustration that confirms the theory that TKS are part of larger cﬁltural
systemic values, which contribute significantly to development. Communities that
take up development activities, neglecting the local practices more often than not,

fail to succeed (Kendie and Guri, 2004:5). Indeed, Boon (2005) posits that .
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“culture and knowledge system of the indigenous people and their institutions
provide useful frameworks, ideas, guiding principles, procedures and practices
that can serve as a foundation for effective endogenous development options for
restoring social, economic, and environmental resilience in many parts of _Aﬁ‘ica
and the developing world in general.” (Boon, 2005:2). He further argues that it is
“essential that TKS in the continent should not be subsumed by the domination df
cultures that notoﬁously foster inequality and materialism” (Boon, 2005:2).

Currently, projeéts are underway in Ghana, Kenya and Ethiopia “to
promote medicinal plants as an integral part of health-related indigenoué
knowledge (IK) to provide alternative sources of income to maintain and protect
biodiversity” (Goﬁestani, 2005:4). Through the strength of the TKS, sustainable
herbal medicine was preserved and advanced by applying traditional practices to
ensure sustainability.

Research shows that indigenous knowledge (IK) is increasingly assuming
significant roles and gaining increased prominence in many developing nations.
Gorjestani (2005:4) notes that “recognition of: IK is increasingly becoming part of ..
the development agenda: national initiatives and policies are -emerging; civil
sociefy groups are forming a broad base of support; local initiatives are
multiplying; and the number of development projects and programs integrating IK | A'
is increasing.” As matter of fact, development in many local populations is deebly

rooted in, inspired and supported by the traditional knowledge system of the

existing socio-cultural practices.

10



People tend to “over-exploit nature” (Kendie and Ghartey, 2000: 60) in
order to catch up with modernity. In pursuit of these needs the cultural institutions
and traditional knowledge systems inherent in these cultures are often ignored.
The apathy to which inv’aluable traditional value systems are subjected, threatens
their very existence in general and traditional agricultural forms and
environmental prgservation methods in particular. The requirements of the
contemporary social order are such that there is a pattern from a pro-western
worldview. There is a perception that:

“Indigenous people and traditions are less progressive, and, as a result,
many groups of indigenous people, especially the younger generations, are
influenced to devalue their native cultures and to adopt new lifestyles and
technologies. Consequently, traditional knowledge systems have not been
captured and stored in a systematic way and therefore faces the danger of
extinction. The appetite for modernity and advanced technology is threatening the
institution of }(no-wledge held by native peqple. A good number of indigenous
groups‘ in Africa and elsewhere in the world have suffered from Iong-term
discrimination, inequity and exclusion from the planning and execution of
development programs and projects” (Boon, 2005:3).

Such trends have adversely impacted sustainable development in the
agricultural sector. Communities use traditional knowledge at the local level as
the basis for decision making pertaining to food security, human and animal
health, education, agricultural and natural resource managemént and other

fundamental economic and social activities. TKS is a key element for the social

11
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capital of the poor and constitutes a core asset in their efforts to attain self-
independence and self-sufficiency. ‘For these reasons, the potential contribution
of TKS to locally managed;, sustainable and cost-effective survival strategies

should be promoted in the development process (Gorjestani, 2005:1). These

strategies, when promoted, will rope-in an incentive for culture, and along with it

the various cultural practices that were hitherto, weakened and therefore of no
immediate functidﬁal currency, as the wheels of sustainable development. |
All the structures that shape TKS have not made significant in-roads in the
development of Ghanaian communities towards the achievement of sustainable
development from a macro perspéctive. At most, their impact has been very
minimal. This is largely due to the fact that socio-cultural beliefs and practices are
today no longer attractive to most people. This is in view of the fact that, there is

only a minuscule fraction of communities today that appreciate, for instance, the

work of traditional religious institutions such as the herbalist, the traditional priest - -

and traditional rités, festivals, as well as various indigenous forms of agricultural
practices. This is so mainly because of the influence western knowledge systems
(WKS) have had on local people, especially the elite, and in the area bf
governmenfal policymaking. Similarly, the mounting population growth, which is
simultaneously tied to insufficient sources of alternative employment, and
technology are partly accountable for downward spiral in the recognition of
indigenous cultural values (Kendie and Ghartey, 2000: 60).

The ability of people at this level to preserve their rich cultural values and

natural resources in a more sustainable manner is eroded and has given way to

12
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over exploitation of resources in order to service macro commitments abroad and
also to satisfy the interest of foreign trade partners. This trend renders local

cultural institutions and tradi_tional knowledge heritage increasingly irrelevant.

Statement of the problem

According to the modernization theory, Third World countries are
traditional in nature. In other words, they are static and rooted in traditions that
are unchanging. Traditional knowledge systems which derive their origins from
culture and traditional institutions are deeply steeped in the practice of agriculture
vis-a-vis land and land use, forestry and fopest use, as well as river systems. This
kind of traditional knowledge system tends to have a stronghold in rural areas in
developing countries where development is often at the lower rung of the -
modernization continuum.. As Africans, we have had ways of incisively and
thoughtfully understanding our worlds. We hold very deeply that nature is our
main source of livelihood — a mother, who provides and sustains.

Traditionally, as a people today, \:ve have basically simplified our
existence with regard these three worlds: the physical, the social and the spiritual
worlds, with a self-styled civilization and its associated difficulties and challengesr
(Apusigah et al, 42006:1). And, épparently, the significance of the connectibr;
between these three worlds has unfortunately been diminished, giving way to

greed. The Akyem Awisa community and its environs have not been left out of

this cultural neglect, thereby denying the population the opportunity to translate

13
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these values into- best practices with regard to the management of natura;
resources and agricultural practices for sustainable growth.

For the purbose of this study, the problem statement asserts that the
neglect of traditic;nal M6wledge systems — generated by the cultural beliefs and
practices such as those provided by traditional priest, herbalists, soothsayers,
chieftaincy, the family, festivals, rite and rituals —in the Akyem Awisa community
and its environs, has rendered‘ the various agricultural and environmental
management practices inefficient and insignificant to sustainable development
policies and initiatives in recent times. It is also important to point oﬁt that -
inadequate research and documented materials on the study of traditidﬂél
knowledge systems generated by cultural institutions in relation to the various
agricultural forms and their influence on sustainabie development in Ghana has
not helped in the effort to position traditional knowledge system as the new

frontier for growth.

Objectives of the study

The general objective of the study is to examine how e;xisting traditional . . |
knowledge systems (TKS) have contributed to sustainable development goals in |
the rural agricultural practices in Akyem Awisa.

The specific objectives are to:

» identify the elements of TKS as a subculture.

* assess the extent to which the existing TKS are able to promote the

* achievement of sustainable development

14
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investigate the extent o which: foreign influence notably hristianity,

education and govemment policies have impacted the legacy of

indigenous socio-cultural beliefs and practices particularly in the

management of natural resources

recommend ways through which  TKS can be harnessed and

mainstreamed into sustainable development paradigms

Research questions

An attempt is made in the study to address some critical questions such as:,

What are the major elements of TKS?

What ;ocio-cultmal beliefs exist to promote TKS to achieve SD?
What are the various natural resources available to the community?
What utilization and conservation practices of natural fesource -

management are inherent in these socio-cultural beliefs of the people. ,

in the study area? |

.
How have modernity (religion/education) and government policies
impacted socio-cultural beliefs in the management of natural
resources?
How ¢an socio-cultural beliefs and practices be synchronized and

integrated in the development models’ to support sustainable

development practices?

e What is the way forward?

15
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" Scope of the study

The study is intended to be an ethnographic study into prevailing

traditional knowledge systems-or the lack thereof in the study area to ascertain the

Jevels of interactions of these values and sustainable development practices in the

area of agricultural practices and biodiversity and ecological management. In

order to get answers to these questions, an inquiry into applicable government

policies in agriculture and natural resource management and extraction is

necessary. Other important variables to study include gathering qualitative inputs

on the impact of foreign values such as Christianity, Islam and education on

indigenous belief systems. For instance, has western-based formal education and |

conterhporary hi-tech had any impact on the local perception and practice of

indigenous knowledge? If so, has this impact interfered in the communal

perception of agriculture and the ecosystem particularly in approaches to farming
and environmental resource management? Critical focal areas will include

variables such as 1and and land use, forest and forest use as well as the river
: .

systems and their control. A major limitation of this study is the ipability of the

researcher to segregate the Awisa and Bogyeseango communities. As a matter of

fact, these two communities have increasiﬁgly merged into one to become cne

communal entity. The two communities are therefore treated as one unit for the

purpose of the study.

16



e e

Significance of the study
This study is intended to contribute to the general body of knowledge in
the field of sustainable dev:lqpm’e;n and the environment. It is also expected to
SEerve as background information for private and pu'blic sector stakeholders
involved in policy formulation in projects relating to agricultural development and
environmental preservation and use particularly as they affect rural communities
in Ghana. It could also be a handy reference guide for awareness proérams onv ﬁe
subject. In this regard the findings of the study could assist in the design of policy
for educating the public. It could also be a timely call to action on the need forr/
further research into the study of effectively incorporating traditional knowledge
systems into emerging sustainable development frameworks in developing
economies.
Finally, the study is expected to contribute to the promotion of
intercultural synergy between traditional and modern means of socioeconomic
development. This work is about the need for an inclusive synchi'onization of the

positives inherent in traditional knowledge sys\tems (TKS) and foreign values and |

technology.

Organization of the study

This study has been structured into five chapters with the following
details: Chapter Ohe is the introduction of the study in general and discusses the
researcher’s objectives for undertaking such a study. The scope of the study

captures and discusses the existence of TKS as well as probes into how other

17



variables such as government policies, foreign influence and modemity affect
culture. Mention is also made of the importance of this study.

In the second chapter, literature related to the study is discussed bring
together the diversity of available scholarly work on the subject. It is based on this
analysis of literature that the conceptual framework for the study was adopted and .
modified for the study. The methodology which presents the procedures and
techniques used f01; data collection for the research is found in Chapter Three. It
outlines the study area, population, samples and sampling procedures, the
research design as well as the data cbllection procedure. Chapter Four presents
results and discussions. Here, variables such as age, religion and education are
analyzed in graphs and charts. The' various agricultural forms are organized and
used within the sampled communities vis-4-vis culture. The indicators of fertile
soil, drought and weather patterns according to TKS and the peoples’ perceptioné
about agricultural forms are also discussed. The closing chapter summarizes the
study, extrapolates some conclusions and makes recommendations based on the

*

‘core findings.
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_ CHAPTER TWO
LITERATURE REVIEW
Introduction

In this section, the researcher appraises and analyzes other parallel works

that are related to the topic and then build a conceptual framework from them to

support the work.

Socio-cultural beliefs and practices in traditional communities

Notwithstanding the extensive impact Christianity and Islam have had on
indigenous way of life, traditional belief systems are still prevalent, and continue
to be an integral part of the social fibre, and in fact, functionally indispensable in
many African societies (Haverkort et al, 2003: 14).

Kendie et al (2004: 2) have argued \that socio-cultural practices have
yielded invaluable outcomes for sustainable development such ﬁat they have
endured the test of time under a very challenging global order characterized by‘
constant transformation and Western cultural intrusions. Consequently; they argué
that any activity.that offers support to community initiatives and growth that
derives its source from such indigenous practices promotes rt;.spect toward
sustainable development, and encourage a proactive response and participation

from the local population. As Rattray (1923) and Sarpong (1974) observe, “in all
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communities, there are myths, beliefs, fables and taboos that have come 10 govern

[ S+

the relationship between the society and natural resources. These belief systems
serve as a potent force as the individual tries to solve everyday problems of
survival”. Similarly, Nukunya (1992) posits that traditional systems encompassing
socio-cultural beliefs and practices aré necessary not only because they serve as
the baseline for ché.nge but also because they help us understand the present.
Culture is oﬁen manifested in traditional institutions in areas of social
activity such as governance, religion and faith, agricultural practices, and natural
resource management. Traditional and spiritual leaders are often the custodians of .
these indigenous institutions. Among others, principal to their core
responsibilities as custodians of traditional values and institutions is the advocacy
and promotion of traditional knowledge systems (TKS) which are often
universally applicable to various areas of social and economic activities of many
indigenous populations in Africa. These activities, rooted in traditional knowledge
institutions, contribute invaluably toward the realization of the general goals
which constitute the underpinning framework \for sustainable development (SD).
Thus, it is worth discussing some of the institutions that are seen as the repository

of the collective wishes, wisdom and aspirations of a people and the creed they

live by.
Chieftaincy

Most African societies revere traditional chieftaincy institutions seen as

the symbolic epitome of a people and their culture. Kendie et al. (2004)
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underscore the existence of the chi’c;:ﬂe;ilzcy iﬁstitution in southern Ghana as 0ne of
the very important traditional in§timt{ons. They further observe that these
institutions are personified through the traditional set up of the chief (often_'a
male) ‘and the queen-mother. These two persons are the occupants of the-
respeétive stools and are therefore given absolute support and reverence inspired‘. 7
by communal belief and value systems and a symbolic demonstration of their
religious commitmént to the stool to which all hold allegiance. The stool is the
bastion of their cultural pride and communal identity (Kendie et al, 2004: 4;
Nukunya, 1992: 69). In this regard, the chiefs see to it that the values, norms and -
sancti;)ns of the land are adhered to for sustainability.
Chieftaincy makes room for larger decision making groups of “traditionai' '

state levels” to take political decisions [in the chief’s court] (Abotchie, 2003:2). In
addition, chieftaincy has the ability “to exercise spiritual powers” (Kendie et al,
2004:11). They further assert that good leadership skills can only emerge when
the leader of the community, who is also the chief arbitrator and mediator of

problems, is gifted with certain qualities that ;Lre uniquely required of a man of
such status — i.e. taking initiatives, sound decision-making and also has the ability

to delegate responsibilities Abotchie (2003), through this prism, asserts that the

family is basically the root of “chief-ship” and the role of the chief i§ therefore

leased to him by the family lineage by head of the clan to preside over the ‘:

decision making circles at the lower level. Most of the decisions »taken at such

levels strengthen the management of the agricultural forms to ensure their

sustainability.
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Kendie et al (2004:11) nofé'ig;at, am'o'ng‘st the Akans, chiefs who are also
political leaders cou}d be removed fror;l office upon breaching traditional rites
such as failure or refusal to cbserve established taboos 'and neglecting religious
functions Abotchie (2003) also observes that conformist behaviours are rewarded
with prized property such as good health, healthy children, good harvest and
success in general, while behaviours that are considered infractions on the norms,
values and taboos 6f the community incur negative repercussions such as infant
mortality, droughts and infertility. In order not to bring disgrace upon the family
and its Jeaders, and to ensure a successful generational succession of power, such
behaviours are often avoided by adhering to the dictates of the institution
evidenced by a more responsible lifestyle and leadership.

_ Chieftaincy helps to fﬁaintain peace and stability through the exercising of
the military function; the settlement of disputes through the exercising of the
judicial function; bresid'mg over meetings and discussions that affect the state
such as land tenure, tolls and levies; marriages and communal labour (Abotchie,
2003) Additionally, chiefs preside over certai;x economic functions that generate
“revenue... from court fees and fine, taxes and trading activities” (N ukunya, 1992:

70, |

Given the incredibly fast pace at which traditional values and the core
essence of traditional institutions are being eroded in the contemporar.y African
society, it remains questionable if these chieftaincy respoﬁsibilities are
conscientiously observed as potently as in the past. Awusabo-Asare et al (2000:5)

note that the royalties obtained from giving out long-term lease concessions to
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mining, logging and agro-based cdfpg%pies have become the major obsessions of
many chiefs who hitherto, were ‘fexpécted to hold the land and its natural
resources in trust for the ancestors, the present and future generations and the long
term interest of the COMMW”.

Abotchie posits that the only role that has been effectively preserved by
chieftaincy has been the religious functions of the chief. This, he notes, has been
largely attributable '-(o the persistent resilience of traditional religious beliefs and -
practices in spite of the proselytizing —converting- power of Christianity
(Abotchie 2003:17). In effect, communities involved in such practices, regard as
high pﬁest' the occupant of the stool and the most valuable interlocutor —partaker
in conversations/dialogue- in the tri-relationship between the living and spirituél
world and the Supreme Being. This obligation places an enormous responsibility
on the chief to uphold such spiritual and communal trust.

Tn traditional societies, the position of the chief is considéred very
important. Due to their function as an important channel of commﬁnication
between their subjects and the government, thf; chief act as a crucial negotiating
interlocutor between his subjects and the government, and is often endowed with
the clout to influence and affect government policies that have direct impact on
his traditional jurisdiction. This, in part, explains the prominent place that these
institutions hold 'in the Ghanaian Constitution even in the present era of a
globalizing world and significant presence of foreign influence in. the pqlitical,'

economic and social psyche (Abotchie 2003).
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Rituals ‘
According to Abotchie (260:’;::11), rituals are a “formal stereotype
sequence of acts performed in a religious context to achieve a pre-determinable
emotional or physical consequence.” There are explanations for a variety of
rituals and those who perform them do these conscientiously to experience certain
profound metaphysical impact. He observed that “the act of pouring libation an
associated with the installation of a chief, the out-dooring of infants, puberty rites,
and funerals” (Abotchie 2003:11) constitute part of the motley of traditional
rituals. Abotchie'also notes that rituals can also involve important communal
activities and critical periods of an individual’s continuing life experience and
socioeconomic gratifications such as planting, harvesting, fishing, birth, puberty,
marriage and death (Abotchie 2003:11 quoting Busia, 1954), All these bring
people together in one of communality and stability and in Ghana; the ritual

aspect of the religious functions of culture dominates the social fabric.

Taboos

“Many traditional conservation practices are guided by spiritual norms,
e.g. taboos” (Tabﬁti, 2006:1). Taboos consist of traditional social structures of
prohibitions that deter individuals from engaging in activities and behaviours
atypical of the social norm. In other words, taboos are an informally codified set
of don’ts that regulate social behaviours in indigenous communities. Abotchie
(2003) notes that the existence of these taboos, standardizes the behaviour of

community members and, in addition, their existence gives them a kind of
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religious awakening energized by “their day-to-day understandings of the

oW W

traditional folkloric tales and mythologies.

Norms

Norms are normative conventions that are not found in statutory books but

‘nonetheless guide people towards culturally and socially acceptable definitive

paradigm of the mdrality of good and bad in indigenous societies. Schaefer and
Lamm (1997) assert that every community has ways of urging and making
obligatory behaviours that it perceives as apt and those that are’ perceiifed as -
repelling and castigating behaviours deemed as out of place vis-a-vis socially
acceptable behaviour (Schaefer and Lamm, 1997:40). Axioms and wise sayings

27 &

such as “enquiring of the elders before a final decision is taken,” “respect for
elders” and “thOL‘I shall not steal” are examples of norms that span across the
varied gamut of cultures in Ghanaians. |
According to Schaefer and Lamm (1997), norms are established standard's‘
of behaviour mai‘ntained by a society. Norms‘ have to be clearly spelt out and
comp.rehended in the community in order to become enforceable énd effectivé. '

They have been dichotomized by sociologists and ethnographers as formal and

informal. Formal norms encompass strict codified rules punishable by law.

- Conversely, informal norms are very well understood by the people but are not

necessarily documented. They are, however, classified according to their relative

importance. It is the informal norms that dominate most indigenous knowledge

25



-

and perhaps, the most critical in ‘cfi:rng_ of integrating cultural values in modern
development processes and goals.

Schaefer and Lamm (1997) classify norms as mores and folkways. Mores
are seen as norms that are vastly indispensable to the wellbeing of any group of
people, and they symbolize their most appreciated principles. Violation of thes§
mutually accepted norms can fead to severe punishment. In view of thesg: facts,.- o
each group of peoi:le demands obedience to it and the re-visitation of sqch :
principles will push forward the development process. In Ghana, most
communities have very strong mores against social vices such as murder,

disloyalty, and socially untoward behaviour towards the elderly, inter alia.

Folkways are, on the other hand, those norms that govern the day-to-day
behaviour of any group of people and, when violated, raise relatively little or no
anxiety. For exarﬁple, “cooking a’; night” or “whistling at night” and “hitting the
pestle in the empty mortar” would not attract a fine or penalty. Yet, their role in |
shaping everyday behaviours of the components of a culture and the promotion of
sustainability of traditional institut.ions cannot l;e ignored.

Schaefer and Lamm (1997: 41) posit that the “acceptance of norms is
‘subject to chaﬁge as the political, economic and social conditions of culture are
transformed”. For example, under the traditional norms of most Akans, some
rivers and sacred groves are not to be encroached by anyone on sacred days.
However, these ﬁorms have been changing in recent times as a re.sult of eroded

traditional beliefs and the impact of modernization. From a similar wofldview,

Dei (1993) cited in Awusabo-Asare, Kendie and Abane (2000: 5) contends that
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«traditional norms, rules and regulations did govemn resource use patterns and
[ -
were instrumental in conservation; these traditions are breaking down very fast as

the modern economy with its individualistic and materialistic tendencies gain

widespread currency.

Sanctions
When norms are violated the offenders receive sanctions which “are
penalties . . . for conduct concerning social norms” (Schaefer and Lamm,

1997:42).

Values

Even though personal goals and life ambitions often originate from an
individual’s will and ingenuity, Schaefer and Lamm (1997) note that it is their
culture that forms the base of those goals, which stem from the values the people
have built over time. Values are ekplained as “the collective conceptions of what
is considered good, desirable, and proper — Or l:)ad, undesirable, and improper — in
culture” (Schaefér and Lamm,1997:42). They point to what is deemed to be
preferred by society in their culture as well as what is found to be imperative and
ethically acceptable. As a critical element of culture, values inﬂ;lence the way
people behave and serve as a decisive factor for evaluating the way people
conduct themselves.

Values may be “specific such as, honouring one’s parents...or general

such as health, love, and democracy” (Schaefer and Lamm, 1997:42), and
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education. But there is a cons’tanj undeviating correlation between these
fundamental basis of culture concretizedl in values, norms and sanctions in any
given culture. For instance, if the culture of a society highly looks at private
property as a basic value, it will almost certainly pass laws against . theft and
vandalism. Kendie and Ghartey (2000: 60) argue that “the breakdown of
traditional value systems that helped to protect resources and their replacement
with the profit xﬁotive (cash nexus) and individualistic tendencies is a
phenomenon which encompasses environmental degradation, thereby inhibitinvg-_
communal pursuit of environmental sustainability and other long term
development conservation initiatives.

Schaefer and Lar_nhl (1997), again, proffer a similar line of argument.
They argue that as a nation strives to develop and sustain its cultural institutions,r
it becomes imperative for that nation to build on these pillars of culture in order to
accomplish their espoused goals. Values of a culture may undergo an evo’lutionary-
change but for the most part, many cultures remain stable for generations. For
instance, it is believed that “the bush is a sou;ce of development of strict work
ethics: one shoul& work hard in order to extract a living from the -bush and this
translates into hard work everywhere” (Kendie and Ghartey, 2000:63). Socially,

communal and deeply appreciated values are an essential part of the Ghanaian

- psyche (Schaefer and Lamm, 1997:42).
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The extended famjly -

The family is equally an imp(;rt;m:t social unit and a traditional institution.
The family supports the developmeﬁt of a sustainable cultpre through a variety qf
functions. The family, in different cultural settings, reflects “particular cultural
circumstances of the societies including their broader social base, the economy,
politics, technology as well as religion and ecological orientation . . . In a
continent like Afn'-ca, it exhibits cultural unity” and institutional structural
cohesion (Awendoba, 2002: 88).

According to Nukunya (1992), the family can be classified into three
groups: namely, the nuclear family, the extended family and the domestic group.
All these units perform a diversified set of functions such as nurturing a child
within the family s@cmre into a responsible adult, socializing the individual and
equipping them with economic and other life-enhancing skills. The family’s
involvement in the development of the individual — from childhood to adulthood —
is through the informal. system of life-sustaining social education (Nukunya,
1992:48-49). A

Nukunya,' has argued that the family has phases thatl pror'no;:e the
sustainability of culture. The first phase, which he classifies as expansion phase
endures until the couple exhausts the reproductive cycle of childbearing. The
second experience is described as the fission and dispersion phase. This phase is
marked by the mﬁage of older children in the family until the mémerit the last

sibling is married out. Finally, the last phase is what he calls the replacement

phase. During this phase, in certain indigenous societies, one of the siblings
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would be expected to relocate to the liaren-ts’ house upon their death to preserve
and inherit the family’s traditional lega;yf He again argues that these three stages
of the familial cycle are not necessaﬁly mutually exclusive. The constant overlap
on this continuum of generational continuity ensures the sustainable survival and
integrity of the family system (Nukunya, 1992).

Contrary to European families, “the African child may or may not live
with his or her own‘parents; some children live with other relatives” (Awedoba,
2002:89). Awedoba observes that fosterage was a common practice in the past;
however, it is more experienced in urban areas where, for instance, the “girl- |
child” is sent to live with relatives who are in gainful employment ...to serve as:
“maidservant” and domestic help. In spite of these, the varying degrees of social |
construction of the family are non-static. Rather, they are “subject to change in
many parts of Africa, responding as they do to innovations and the influx of
foreign ideas and institutions” (Awedoba, 2002:88).

From Nukunya (1992:51) standpoint, “the lineages remain as people come
and go. They provide a person with his political‘and ritua] status. They keep going
aspects of the society which are more emphatically collective or communal than
personal or individual”. It is against this backdrop that he sees the “organized
domestic life”. Kinship in the narrower sense is in the perspective of a man’s
relationship to his kinsmen. These relationships within the domestic groups serve
different warm and more basic requirements than the lineagés do. Thus,

generating interactions that support the basic necessities of life. -
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In order for culture to be able to impact positively on sustainable

P

development, there would be the need for people to refrain from individualism

and become more patriotic in their way of thinking and acting. In other words, the

communalism of the people of a nation can go a long way to promote their

development, from a generic point of view.

Culture, knowledgé systems and sustainable development

Taking into account the possibility of culture as a resource for sustainable

rural development, it is important to consider the extent to which local people are
‘aware of and ready to protect their own cultural beliefs and practices as a useful
resource and an ally to modernity. For this reason, if the cumulative effect of
indigenous knowledge systems is present in the national development discoursc, it
would define both the concept of development and its direction (Kendic and
Ghartey, 2000).

Friedman (1992) argues that local resource patterns are seen through a
prism that underscores the critical existence of i\ndigenes to perceive their cosmos
to be the most important facilitator for communal unity. This unfolds and
unleashes their creativity. Thus “development is lived by people: where they are,
where they live, work, love, play -and die”. The primary community is the
immediate space open to most people. It is in the village... that personal and
societal developmient first and best interacts’ (IFDA, 1980:12).

Sustainable development can Be seen from two converging perspectives:

the “increasing recognition of the importance of resource conservation [the
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developmentalist school of thought] and the “awareness that without equitable
gconomic growtli, preservation woPl& iie :lc;ifﬁcg:lt to attain — [argued by the
environmentalist]. From this worldview, it is the synthesis of such opinions that
«“now make *it possible to concentrate attention on finding - ways. 1o make_ ,
development more sustainable” (Kendie and Ghartey, 2000:62). It. therefore
becomes irnperatlive to promote awareness On culture, which fundamentally
constitutes an emboﬁhneﬂt of traditional rules and regulations that depict local
resource use.

Over time, culture charts a trend and a critical role in sustainable
development such that the boundary between culture and development becomes
increasingly blurred. Miller notes in a foreword to Kendie and Guri (2004) that
the contemporary notion of a clear demarcation between the concept of culture -
and development and, perceiving culture as “good” only when it appeals to needs
' of tourism —is becoming increasingly obsolete.

This shift in worldview results from the fact that most local people are
now in a steady mutual advancement process\ that encourages an interface of
culture and local development. This paradigm shift also attracté a universal
mindset which gives rise to the “development from within; that is developmetit
that has culture as its bgsis” (Kendie & Guri, 2004:1; Awedoba, 2002:14) and
enables a convergence of indigenous wisdom and external Western Knowledge
Systems into a functionally adaptable mechanism ethnically suited »to individual

community needs and contingencies.
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In more recent times, many of the soéio-cultural groups, such as Asafo
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Groups described “as a sort of ‘fire bjrigadie’—always ready to be called upon in
cases of emergencies,” to play the role of “searchw and rescue” (Kendie and Guri,
2004: 2) have-their roles relegated to the fire service men and the police; they are
only functional during funerals and festivals as a symbolic group. Such groups
could be transformed into communal units which pursue development activities to
ensure sustainable growth in the communities. Kendie and Guri posit that the
survival of these Ghanaian societies has been possible largely due to the exisfcence
and the pre-eminent role of traditional knowledge systems and institutions. Some ._
times, certain 'countries and institutions, particularly non-governmental
organizations (NGOs), have tilted toward a notable negiect of these traditional
institutions. Often, the result of such neglect has resulted in disregard for
invaluable traditional beliefs and local practices that could serve as a rallying
bastion for sustainable development from an indigenous context (Kendie and.
Guri, 2004).

According to Kendie and Guri (2004‘: 2), cultural institutions are the
mainstay for orderliness in a community, often evolving around “ilonns, values,
beliefs and [a] cosmo-vision that guide[s] social interaction”. They proffer that the
existence of credible leadership structures enables members of the community to
develop the ability to comply with the tenets of culture. These institutions are
also very much involved in encouraging the society to attain imi)roved socio-
economic levels. When these cultural institutions are well structured, they are able

to “adopt various methods of reflection to confront problems and to demand
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resources and services from state institutions,” to forge ahead with the

:J

development processes of their comr ’Jn’itiés] and, to guarantee good governance
and poverty reduction in a sustajnabie ma&mer (K;ldie and Guri, 2004: 7-8).

The development of cuitural institutions must be seen against a backdrop
that is entrenched in the culture of that particular group of people to ensure a
particular way of life for subsequent generations. From this standpbint, culture
and traditional knowledge systems are seen from one holistic — not a disjointed —
complex of distinctive spiritual, material, intellectual and emotional features that |
characterize a society or social group. It includes the art and letters, the modes of ,
life, the fundamental rights of the people, value systems, traditions and their
beliefs” (Kendie and Guri, 2004: 10). Ensuring a healthy way of life in a
sustainable manner through the application of the basic rubrics of the cultural

institutions facilitates the nurturing of alternative development processes. This is

what Korten (1990) cited in Kendie and Guri, 2004: 9) defines as “a process by

- which the people of a society develop themselves and their knowledge systems in

ways that enhance their ability to mobilize and manage available resource to
produce . . . sustainable and justly distributed improvements in the ‘quality of life
consistent with their aspirations,

The different components of culture are critical to its sustainable
development because, they constitute the driving force of traditional knowledge
systems in many African cultures including the diverse cultural groﬁps in Ghana,
From this development paradigm, Kendie and Guri argue that “the non-

recognition of traditional institutions as capable organizations in the management
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of projects is the base of the problems with the Sustainability of rural development
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projects” (Kendie and Guri, 2004: 11).
Additionally, the local culture invested ; deal of value on traditional
folkloric comsmunication channels manifested in “stories, songs, proverbs, praise-
poetry and epics”. This reservoir of rich communication resource, it is argued,
offers the most direct path to sensitive topics and personal issues relating to
people’s values, attitudes and motivations and can successfully promote
behaviour change, at both individual and social levels (Clemmons and Coulibaly,
1999: 160). |
" In terms of the sustainable envirqnmental development, indigenous
knowledge has often evolved around procedures and rules of natural resource use
that [ensure] the sustainable utilization of resources. The strict traditional

methodical rubrics which governed rural lifestyle and, the intimate

“environmental knowledge” upon which such methodologies were built, are all

. gradually spiralling into oblivion as individual inclinations and appetite for

western lifestyle replace the conventional communal control and identity in the

name of civilization (Kendie and Ghartey, 2000:63).

Traditional knowledge systems as part of development
It has been advocated by a school of thought that traditional knowledge
systems in all their cultural richness, technical, social and spirituél dimensicns

should be seen as the vanguard for development (Haverkort et al, 2003).
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According to Haverkort et al. (2003:1G), “the historical roots determine

v

the cultural identity, and play a crucial role in the choice of development options

B3

of rural communities today”. This observation highlights the traditional
knowledge systems as a system that wields invaluable place in coﬁmunal agd
national development. It is in this view that the need to harness the knowledge
systems in the culture of a community has become even more existentially
imperative. This equally emphasizes the importance of the various subsets within
the holistic cultural framework., Within this subculture, the religious practices of
traditional societies encompass a number of beliefs and practices. Among others,
these .beliefs and practices incorporate a belief in multiple gods; the belief that
nature is populated by spirits and gods with whom one can communicate, as well
as eliciting spiritual guidance and lessons for life (Haverkort et al., 2003:12).
One’s association with any of these gods, it is argued, builds an identity in the
individual.

It is also believed, among indigenous cultures, that ‘animals, trees, stones,
rivers, mountains, heavenly bodies and the earth’ are possessed and inhabited by
spirits. These spirits communicate, can be pleased or offended, and therefore, can
hurt or help hun-lans. People consider themselves dependent on these forces,
which they can worship and, make sacrifices to support (Haverkort et al., 2003..
Most clans also cfeate a metaphysical connection between themselves and these
spirits and inanimate objects known as totems. Totems are perceived and revered

as ancestral symbols of clans and the relationship between the individual clans
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and their totems often give rise to certain taboos vis-a-vis daily social experiences
such as consuming or hunting of these totems. )

Haverkort et al (2003: 14) further argue that “animistic and totemic

practices are often combined with ancestral worship and sacrifices to the natural

gods and spirits. Traditional political and spiritual leaders as well as spiritual ‘

mediums play important roles in the daily life of the communities and households. ‘
Ethnic affiliation and links with the land, where family and ancestral spirits

reside, are considered important.”

Traditional worldview

Among the indigenous worldview of most African communi_ties there is 2
strong belief in the éxistencé of a deeper cosmic reality, very distinct from the one
in which we live. It is from this metaphysical worldview that rewards and
punishments are derived and subsequently administered to deserving member§ of
the community for social behaviours deemed to be either exemplary or atypical of
the norm (Haverkort et al., 2003: 12). lnl;erent in indigenous traditional
knowledge systems is .a.n enormously perceived interdonnectivity interface
between the supe-rnatural world and the living world, also known as the natural
and the human worlds. With this traditional conceptual understanding as a
~ backdrop, a tripod is set to support traditional indigenous knowledge systems,
rooted in the notion that there is a conceptual framework that guides oﬁe’s

understanding of the world. The living world is made up of three worlds: thé

human world, the natural world and the spiritual world (Haverkort et al., 2003:
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31; Tabuti, 2006: 1 - 4). This conception of the world is widely shared among the

Bantu in Uganda and, indeed, across many cultures in Africa.

Spiritual world

Natural world Human world

Figure 1: The Bantus concept of the world
Source: Haverkort, Van‘t Hooft and Hiemstra, (2003: 3 1); Tabuti, (2006:1 - 4)

1

Spiritual world
The spiritual world consists of the various unseen spirits, ancestral spirits

and gods who often have varied functions and tasks.

Human world
The human world involves the gamut of social activities and relations

including communal life, family relations, ethnic groups, traditional leadership

and social organizations.
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Natural world e _

The natural world, whicﬁ from;a; .i11ciigenous worldview; can be described
as foreign, secular, and mundane p;actices and x&falues encapsulated in diverse
forms of naturs, including agriculture and natural endowments,

Haverkort et al (2003) argue that the boundary between these seemingly
dirstinct dichotomies tends to be blurred in reality, such that certain natural places
are considered sacred, as sites where spiritual forces can communicate with
humans through animals and habitats. These together form the Worldview of the
Cosmo vision that describes the role of the superatural powers, the perceived
relationship between the human and nature and the way natural processes are

explained. In all the four communities within the geographical scope of the study,
there exist sacred grooves which serve as final resting place for the ancestors and
as such have, by traditional belief, become sacred forest reserves. Any form of
physical developfnent or activity carried out within the confines of these sacred
landmarks is subsequently prohibited. From this worldview, any agricultural or
sustainable development projects in the communities are designed "and

implemented wit}_lin the limits of these geo-cultural limitations.
Indigenous belief systems have enormous impact on the ability of
indigenous communities to harness natural resources for sustainable development.
- In recent times, there has been a reawakening among local communities to draw
on their cultural values, capacities, and opportunities within their em)ironment “to
improve their livelihoods in a systematic way based on their locai resources”

(Haverkort et al, 2003: 31).
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The analysis of this worldview _il'lentiﬁe"’s six types of resources which can

@
P

be harmessed for development namely: natural resources, human resources,

u

i

humanly produced resources, economic-ﬁnancial. resource, social resource, and
cultural resousce. Haverkort et al (2003) identify the following resources available
for sustainable development:

“Natural resources: land ecosystems plants and animals. Human Tesources:
knowledge and skiils, local concepts, ways of teaching and learning, and
experimenting. Secondary human resources (humanly produced resomceg):
building, infrastructure and equipment. Economic-financial resources: markets,
incomes, ownerships, price relations and credit. Social resources: family, ethnic
organizations, social institutions and leadership. Cultural  resources: beliefs,
norms, values, festivals and rituals, art, language, lifestyle.”

Local people can chart their own community-based paths to efficiently
harness and appfopriate this gamut of resources to their own benefit to ensure
development in a sustainable manner in the communities. As a necessary
imperative towards sustainable community—spec\:iﬁc development needs, Haverkot
et al (2003: 31) posit that “a balanced development process includes all these

types of local resources”.

Basics of Obuntu viewpbint and national development in SD
According to Tabuti, (2006) Obuntu in the Bantu concept means an innér
feeling of a person which involves; for the Bantu, a human being been regarded as

one with conscience and tender ‘heart’ and, hence, behaving rationally as a free
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moral being. The person regarded to poésess ‘obuntu’ is that generous person and

@

the one who cares for others with a r?ltii('};lﬁl "s];nse of belonging to a society.

From a literal standpoint, 1t is Lllaelieve_d\u among the Bantus and other
" African ethnicities with similar cosmo-vision, that any pergon who is perceived to
possess the qualities of ‘obuntw’ is morally upright, intelligent and has the ethical
turpitude required for making independent decisions. Impliedly, this also means
that such a person has the conscience and the goodwill to do “good” in terms of
social behavior and relationship. Such an endowment of wisdom and social
abilities, it is believed, invariably translate into one’s worldview of the ecosystem. =
Such a worldview also translates into a sense of responsibility to the environment

and, therefore, adherence to all customary norms that guide the uses, conservation

and preservation of natural resources.

The strategies of colonization

According to Haverkort et‘al, (2003: 18-19) “the black societies of |
Aftica...were considered inferior.” Consequ‘ently, the occupying countries-
formulated and implemented strategic geopolitical policies designedl to subjugate
indigenous Afric.an peoples and also destroy their cultural identity. In this
strategic framework:

e The colonizing countries put together economic and military power

with a.tough connection to religion. The presence of thesé colonizing

countries alone suppressed the culture of the indigenous people.
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e The indigenous cultures and religi:‘)‘ns@ of the colonized peoples were
declared inferior, anvd‘ t_J;eir'Belfef 'systerns branded “superstitious.”

e This new religion of the colonizing cdimtries was then presented as &
means of liberalization for the colonized people and as a benefit to
them, the acceptance of which would then justify their dpmination.

o The occupying powers forged expedient relationships with indigenous
political Jeaders and in the process forced them to accept their legal
systems as the new and acceptable bastion of morality and values.
Conversely, unrepentant and unyielding indigenous traditional leaders
were declared demonic while female clairvoyants were classified as
witches.

During the eighteenth and nineteenth centuries, most of the cqlonial rules

often included laws that forbade the practice of witchcraft. Haverkort et él (2003)
note that most of the original religions, sacred places and places of worship Wefe |
destroyed and replaced with Christian churches, often in the exact physical
locations where these traditional sacred plac‘es stood. “For example, sacred
shrines and groves in Africa were rejected and were possibly demélished by the
colonial occupant.s” Haverkort et al (2003: 19).

«Traditional religious practices deemed to be not-too radicalizing from the

_ Christian perspective were given new labels and incrementally absorbed into
Christianity gene;ally through proslytization. Christianity was absdrbed into the
traditional belief systems of the local people as a mechanism of coexistence. As a

result of this foreign invasion of indigenous faith system “the traditional religious
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practices in Africa have been suppressed” (h:afverkort et al, 2003:19) and have
been steadily subsumed by the orthodoxy; of ‘formalv western churches.
Unarguably, the effects of these strateéies of | colonialism are still
pervasive in lotal communities, manifest, for example, in the enormous difficulty
that the local bourgeoisie exhibits when confronted with scenarios requiring the
observance of customary rites such as cultural competence of traditional
knowledge and wisdom in indigenous settings. Haverkort et al (2003) observe that
such display of cultural dysfunction is attributable, in part,‘to the fact that many

traditional practices, leaders and institutions continue to operate in secrecy.

Impact of colonialism on culture and development

Haverkort et al (2003: 21), argue that “after independence, the peripheral
position of the countries was maintained. The colonial style and submission of the
native population was continued and education was modelled on the former
imperial system. Colonialism has weakened the African capacity in
experimentation, problem solving and the crzeation of utilitarian objects and
processes. We have come to inherit an educational legacy more skewed towards
the multiplication of foreign values and an alarming degree of isolationism from
indigenous values and cultural identity which has impacted significantly on the
development of the African scientific and technological capacity.

Owing to this lack of identity on the part of local people, and the divorce
from their culturzﬂ values and belief system, the contemporary indigenous society

is increasingly embracing greed, individualism and materialism. Some of the
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drawbacks of this “materialistic-mechanistic _}J‘éorldview are now clearly visible,
such as the increasing poor-rich, di;iae; environmental pollution, loss of
biodivefsity, and the breakdown of social structurés in rur'al areas throughout the
world” (Havezkort et al 2003: 22). To this end, there is an increasing need for a

kind of development paradigm perceived through a more sustainable and holistic

lens.

Definition of globalization

Globalization is the contemporary process of increased global
communication, application of internationally accepted technologies, and the
uniformity of commercial products and values (Haverkort et al, 2003:23).

Among many advantages, globalization offers opportunities for people to
link across the globe, to exchange information and goods. It provides the
opportunity to link productions systems in a complementary way and allows
production to take place in those areas with a comparative advantage. In the
present global information system, people can ‘now inform and learn from each
other, assist each other in decision-making, or join forces in negotiation and
lobbying. Globalization contributes to fast and intensive communication and
greater knowledge about different societies, cultures and ecosystems in the world
(Haverkort et al, 2003:23).

Globalization, nonetheless, also has come with negative repércussions. It
contributes signiﬁcantly to the fragility of the ecosystem. The recognition that

indigenous knowledge and traditional cultures may contain key characteristics for
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meeting the global challenge of re-est_ablishing biological and cultural
sustainability therefore is crucial. Current trends aimed at diversiﬁcation of
biological and solcio-cconomic systems, and at réﬁtalization of cultures, can be
unciefstood as a direct reaction to the challenges that globalization poses
particularly to indigenous communities and struggling national economies

(Haverkort et al, 2003:23).

Negative effects of globalization on culture and sustainable development
Notwithstanding the fact that globalization has contributed positively to
global economic development the gains are not equitably distributed around the
world. There still exists a gaping hole in globalization vis-a-vis the capacity of
countries to access its advantages equally. Haverkort et al (2003), posit that
globalization, along with the acute competition, threatens to put several
developing nations on a slippery slope to economic stagnation and ostracism a;ld
a potential for resurgence in mass poverty particularly among ethnic minorities.
Indeed, globalization has forced many 1o miérate and “several traditional life
forms are driven into the background. Economic growth indicators have pointed
to an over-reliance on certain conditions which include resources in economically

stagnant but resource-rich countries. Consequently, a lot of stress is exerted on

_ available natural and cultural resources such as global water, vegetation,

biodiversity and climate. It is also “accompanied by diminishing cultural -

diversity”.
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“Many traditional societ_ies' break . .1p and other customs, cultural
expressions and languages vanish. Wlththe excessive interference by foreign
values and technologies associated with globali;ation, over half of the 6000
languages spoken are unlikely to survive the 21% century” if new dynamic
approaches are not introduced into the global market access equilibrium
Haverkort et al (2003:24). Such a paradigmatic shift must be able to strike a
mutual balance between cultural values of different demographics in relation to
which aspects of modernization and globaiization can better serve local realities
and needs. Haverkort et ai note that:

“Under the influence of the mass _media and education, a general
westernization of the tastes and consumption patterns is taking placé. Urbaﬁ
consumers in developing countries increasingly consume western [fast] foods and
drink more than their traditional products. At the same time, local producers find
it difficult to access national consumer super-markets due to different quality
standélrds and supply systems” (Haverkort et al, 2003).

Similarly, 6ther indigenous ways (')f life are also affected. Such processes
are taking place in relation to dress, craft and architecture, as well és traditional -
human and animal health practices. The economic opportunities of these local
producers are being taken over by international markets, resulting in further
- poverty as well as loss of traditional skill and experience. Inr these processes,
traditional leadership is loosing its control and impact on local mahagement of
natural resources; leading to further deterioration of local ecosystems and the

income that can be derived from them (Haverkort et al, 2003).
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Globalization makes it possible and easy for a greater portion of the
dominant culture to be hidden or take place in the closet, Thus, most traditional
societies are overshadowed by the foreign cultures. A critical look at that hidden
culture, which forms the background of the traditionall values and leadership,
inform the decision of rural people today. “The representatives of the dominant
culture are often inclined to believe that these traditional values and beliefs that -
exist between generdtions, and between family members with formal and informal
practices largely belong to the past” Haverkort et al (2003: 30). And in
contemporary times, eligibility for traditional chieftaincy positions — in addition
to the customary inheritance requirements — is becoming increasingly predicated
on the prospecti-ve candidate’s educational standing, in other words, one’s
“foreignness”.

There is also the problem of generational chasm that exists in terms of a
polarity in worldview and social dynamic. Haverkort et al (2003) assert that this .
gap is often expressed in terms of education where “the young and the formally
educated . . . are often inclined towards the western-based knowledge system -
contradiction™.

Haverkort et al (2003) also note that “the problem assoéiated with the
introduction of modern agricultural practices such as declining soil fertility, health
hazards, declining producer price, increasing input prices and reduced income
may explain the increasing tendency to revive traditional knowledge and
practices. “Revivalism may be expressed as a genuine belief that par’s of the past

may be important to develop the cultural identity and local economy, possibly in
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combination with certain elements and practices from other origins”. Such a
hybrid system that extracts the best of traditional institutional values and adapts
the most locally appropriate foreign values will, to a greater degree, determine the

suitability of environmental protection and agricultural endeavours in rural -

communities.

The concept of development in sustainability

According to Arendonk and Arendonk-Marquez (1988), development is
primarily about culture, But progressively, more societies now have the daunting
task of dealing with and warding off dominant global culture — primarily westemn
indigenous knowiedge systems (WKS) - built around rationalism, indiVidualism, '
secularism and utilitarianism. Consequently, the virtues of transcendence and
communality, which were the mainstay of the traditional way of life, are being
increasingly eroded by this global culture (Kendie and Guri, 2004:11).

- Another s'chool of thought posits that economic objectives constitute the
nexus of the concept of development. Followingt this construct, Awendoba asserts
that “development is certainly economic” (Awendoba, 2002:13). Hdwever, there
is a consensual truism that material and non-material resources alike are necessary

for the development of the local people. Therefore, the local people depend often

- on nature for their economic improvement which at times leads to violation of -

taboos. There is the need for authorities to consider these economic heeds of the
people, as part of the development plan. Awendoba (2002) sees production,

circulation, and utilization of goods and services as necessary elements of
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development considerations that hinge on lahd, capital, labour, infrastructure,
among others, and are therefore esseﬁtial for the development of a nation.
However, he concurs that development, in simplé terms, stands for growth and
improvement of the human condition. Describing development this way
invalidates the normative definition which has the tendency to overemphasize
economic indicators as the only crucial variables for assessing development.

" Awendoba (2002) further argues that any activity that contributes to the
enhancement of the differences in communal life and individuals can be viewed .
as coming under the purview of development and more exactly makes it multi-
dimensional and holistic. He acknowledges, for example, the magnitude of
politiéal impact on development, law and order, the existence of peace and the
reasons for fhe exercise of civil liberties as equally important to the multi-
dimensional and holistic development of communities.

Furthern_lqre, Awendoba (2002) posits that religion and morality which
constitute the central pillars of culture are as equally important just as technology
and science are to development. He proffers that, if one is not able to reconcile to
his or her god, that individual lives in fear of the hereafter and as a result, goes |
about his or her worldly duties deficient of peace of mind and heart. For this
reason, he argues that the state must not be seen as interfering in people’s
religious beliefs and cultural values. Here, Awendoba (2002) argues that the
philosophy of indigenous people play a crucial role in community development.
And, the beliefs of these i}ldigenes emanate from their cultural institutions whose

primary goal is to protect the life, property, relationships, and the environment.
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Development takes into account many other aspects of life. These include
the perceived broader cultural goals Eand objectives including the arts and
aesthetics as well as environment and health issﬁes. The enhancement of the
human condition, which is in other words development, also denotes that the
means of self-expression through the people’s own chosen medium are not denied
(Awendoba, 2002).

In order to create an enabling environment for communities and people to
‘make choices and informed decisions that will lead to development and the
preservation of cultural beliefs and practices which underpin development
activities such as agriculture, education and information, indigenous way of life
becomes equally.fundamental to progress. Awendoba (2002) asserts that such
progress is not contingent exclusively on formal education; informal education is
also an indispensable component. It is through informal education such as oral
tradition, proverbs, myths and drum language, that traditional authorities
inculcated and disseminated ideas and thoughts that yield behaviour change. From.
this standpoint, argues that “behaviours 'can be changed through education and
communication” (Awendoba, 2002:13). In contemporary times, people would be
better served to make informed choices and decisions if national development
policies, while rooted in modern global governance, would equally capitalize on
the treasure trove of cultural values to tap into the rich repository of traditional

knowledge systems for development that is in sync with the cultural and social

values and local needs.
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Development is essential to all countries but particularly critical for most
African countries for national growth. Nevertheless Awendoba (2002) argues that
the kind of development that Africa needs is “not jﬁst any development but rather
a particular kind that is tailored to suit African requirements and circumstances
and meets people’s aspirations” (Awendoba, 2002: 14). This brings to question
the convergence of culture and development. The literature shows that the
development model with the greatest influence considers the skills and practices
of a people, their physical, social, spiritual and general lifestyles. Such a model
tends to be culture-specific. Beliefs, norms, values, religion, rituals and festivals,
taboos, family, kinship, funeral rites and traditional forms of political authority,
when appropriately harnessed in the development process, can signiﬁcantly'
promote socioeconomic development in various coﬁmunities in a sustainable

manner by proactively employing socio-cultural beliefs and practices.

Government policies and environmental sustainability of agricultural forms
In a statement made in 2004, the Minister of Lands and Forestry, Professor
Dominic Fobih confirmed a troubling trend when he disclosed that “there are only
1.6 million hectares of forest left in the entire country out of an original 8.6
million hectares.” The minister reiterated that not only had this phenomenon
impacted on the sustainability of the country’s forests but that it had also had
major impacts on other functions of the forests, including water supply, soil
fertility and wildlife’ (National Coalition of Civil Society Groups against Mining

in Ghana’s Forest Reserves (NCCSG: 2004: 4),
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Civil society organizations and actors against environmentally

unsustainable activities in Ghana’s remaining forest reserves contend that
“prosperity built 6n despoliation of the natural envi-ronment is no prosperity at all,
only a temporary reprieve from future disaster.” The decision by government to
allow mining in the Atiwa forests for instance, has been seen as irresponsible; an
abdication of leadership and a disregard for culture which undermines not only
the “significant rf;le that forest reserves play but also contradicts the government’s
own policy on natural resource management and conservation” (NCCSG: 2004:
4). Ghana’s Forest and Wildlife Policy enacted in 1994 emphasizes the
‘conservation and sustainable development of the nation’s forest and wildlife
resources for the maintenance of environmental quality and perpetual flow of
optimum benefit to all segments of society’.
Indeed, from a bio-environmentalist-social green worldview, it is argued
that unsustainable activities such as timber logging, mining and unmonitored
encroachment on forest reserves for farming practices “will aggravate the already ,
alarming rate of forest degradation in the country\r and wreak havoc on fresh water
systems and watersheds, as well as the entire ecosystem and biodiversity” (Africa
Action, 2003: 4). Additionally, such activities will render agriculture and agric-
forms non-lucrative and less beneficial to sustainable development.
Lax government policies have caused most traditional leaders to be
influenced by often hyped expectations for social development made by
transnational cor;iorations mostly engaged in the extractive industry in Ghana and

many resource-rich poor countries. A school of thought asserts, therefore, that our
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. g also
“omiritaal lenders were influenced not only in rehigious maiter, But also

povernance, justice, cducation, health and apriculture. These praciives
tefencd 1o relationchips between humankind, nature and the +piritual fomoes
fHaverbort ot al, 200312 For example, alonp with dNowmont, ather ransnphonal
mining companics -~ Chirano Goldmines Limited, Satclhite Goldficlds Timitad,
Noveun AGC, and Binm/AGC, amonp others - hane pressured the povcmme
over time 10 open up forest reserves for mining (CObeng-Bash, 2004 13) Such
demande violate the Intemational Labor Oxpanization’s (11.0) declazatinn under
Convention 169 which states that “indipenous peoples must bo allowed tn
independently decide how o manzpe their natural resources wathnut outside
mnterference” (Oxfam Amcenea, 2003: 19y,

Ghana like  “many developing countrics have repulations or policies
ohliging forcign investors 1o follow certain performance requirements .. needed
foremost in the casc of trans-national corporations, which have neither <takic nny
interest in the well being of loca! communities” (Rivera, 2003: 30). This
notwithstznding, Lelis Rivera, Director of the Centre for Development of Amazen
Irdizenous Peoples in Peru, nightly observes that in many of these poor, resource-

+

rich countrics. *capital is above any other interest and the government prefers to
maintain clear rules of the game for foreign investors over the environment ...
and other interests’,

As off<hoots of environmental pollutien and the unlavwful activities in the

rurel communities. privation and liberalization have placed health services

Z:..

agricultural inputs farther away from the reach of rural communities. For this



reason, the number of young people migrating away from rural areas in search of
greener pastures is now on the increase. Such developments, according to
Haverkot et al, “...strain local economies as well as the social and cultural

inheritance of the local communities” (Haverkort et al, 2003:29).

Conceptual framework

This stud); attempts to answer the hypothesis that traditional knowledge
systems (TKS), anchored in socio-cultural beliefs and practices are the main
variables that propel sustainable development in Akyem Awisa and its environs.
The strength of the socio-culiural beliefs and practices in existence in present
times‘ are progressively becoming more limited in power to humans. This
perimeter has come about as a result of the effect of some government policies,
modernization and foreign influence, information issues as well as eco_nomic
constraints.

Studies show that men and women in recent times are compelled to “over-
exploit nature” (Kendie and Ghartey, 2000: 60), for their very individualistic and
matgrialistic gratifications, in order to catch up with modernity. The appetite for
modern goods and new technologies has become indeed very aggressive. This
evolution has been characterized by an incremental neglect and abandonment of
the huge reservoir of traditional knowledge base that indigenous societies possess.
For instance, many traditional institutions that once showcased the traditional
indigenous knowledge are-virtually extinct. In this regard, socio-cultural beliefs

and practices are accordingly ignored and emerging foreign values welcomed.
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The reasons for such a development in recent times could be primarily
attributed to the loss of power in the traditional institutions that once espoused
and enforced these socio-cultural beliefs and pracﬁces. With their virtual demise,
a school of thought has argued that the challenges enéountered in accessing
information on these socio-cultural institutions and the knowledge base to assess
and analyze their complementarities to development could also explain the
prevailing apathy. It is therefore argued that humanity has rather changed instead
of culture Omari, (1990).

In view of the fact that traditional knowledge systems play an important
role in the social, cultural and political life of communities, they are equally major
drivers for commﬁnal and national sustainable development initiatives. Figure I
illustrates the correlation and symbiotic relationship between cultural values and
development. The original model was adapted from Bediako (2003: 5) and has
been ﬁodiﬁed, fqr the purpose of this research, by adjusting the variables on the
left side of the framework (government policies, foreign influence - '
modernization, information issues and socio-economic factors) as factors that
militate against TKS of culture for development and the right variables (beliefs,
values and norms; traditional religion, taboos, rites and rituals -festivals; family,
kinship and funerals; political structure and authority) as factors that influence
TKS of culture in development. In addition, a category for TKS of culture was
introduced as the main variable that emphasizes the centrality of culture as the

most important variable for-achieving the goals of sustainable development.

55



Govern-
ment
Policies

:5‘ ‘

Moderniza-
tion/Foreign
influence

Informa-
tion Issues

| |

Socio-
economic
factors

— Values &

e

Beliefs

Norms

[ I
Religion

Rituals &
Festivals

CULTURE/TRADITION

ﬂ

SUSTAINABLE.
DEVELPMENT

Figure 2: Conceptual frame work

Source: Adapted from Bediako (2003)

56

Outdoor-
ing
Kinship

Traditicnal
Govern-
ance Issues
and
Authority




CHAPTER THREE
METHODOLOGY
Introduction
This chapter deals with the presentation of the procedures and techniques
used to collect data for the study. It outlines the study area, population, samples

and sampling procedures, research design and the procedures for data collection.

Study area

The area selected for the study is Akyem Awisa. Awisa is in the Birﬁn .
South District, one of fifteen districts in the Eastern Region of Ghana. The district
is located in the southeastern part of the region. It “shares borders with Birim
North and Kwael;ibirem Districts to the north, Adansi East and Assin Districts to
the west, Asikuma-Odoben-Brakwa and Agona Districts to the south and West
Akyem District to the east. Akyem Oda is the district capital.” (ghanaweb.corﬁ).
The District is mostly undulating_ and hilly, and lies within the semi-deciduous
forest zone. The district boasts of the economically and ecologically important
Birim River — along with its many tributaries — which in some locations has an
elevation of approximately 61 meters above sea level (ghanaweb.com).

The district has a land mass of 1,090 square kilometers. The population of

the Birim South District, according to the 2000 Census stands at 179,349 with a
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male population of 86,904 and a female population of 92,445, which translates

into 48.46% and 51.54% respectively (5000 Population and Housing Census

Gazetteer — Eastern Region, December 2003).

Some ecological and demographic traits of Birim South District and the
study area
The district lies within the wet semi-equatorial climatic zone which
experiences substantial perennial rainfall and therefore classified as part of the
semi-deciduous rainforest belt. The vegetation is mainly composed of tall trees
with evergreen undergrowth and has an abundance of economically valuable
timber stock including Wawa, Kyenkyen, Odum and Onyina. There are nine
forest reserves covering a total land area of about 200.14 square kilometers, and
constituting about 18.8 percent of the total land area of the district
(www.ghanadistricts.com) |
Traditionally the Birim South District is part of the Okyeman Traditional
Council and it is predominantly made up bf the Kotoku and the Bosome
traditional States of the three main wings of the Okyeman kingdom which
consists of the Abuakwa, Kotoku and Bosome States. The traditional political and
administrative caéitals of the three are Kyebi, Akyem Oda, and Akyem Bosome

respectively.
The four communities which fall within the study area — Akyem Awisa,
Apaaso, Bogyesango and Akyem Etuntumerem — are all situated within the

Akyem Kotoku State. With the exception of Akyem Etuntumerem which lies
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southwest of Akyem Awisa and is located approximately 4km away from Akyem
Awisa, the three other communities have geographically converged into onc
single community and therefore commonly referred to by the Jocal inhabitants as
Akyem Awisa.

Howéver, unlike Apaaso which has been without a chicf for some years
now pays allegiance and other economic royalties to the Awisa chief.
Bogyesango, on the other hand, has its own chief even though its geographical
location puts it in seamless proximity to the Akyem Awisa Township.

All the four communities have at least a basic school and a number of
Christian organizations. As a result of the activities of the numerous Christian
groups, most of the natives and settlers do not pay the desired attention to the
cultural practices which have guided the way of life of these communities for
ages. The language spoken in the study area is Twi. Specifically, it is a dialectical
extraction of Twi with linguistic proximity to Akwapim. This is mainly due to the
fact that the early introduction of formal education by the Basel missionaries was
spearheaded by the Akwapims’ who became the early pioneers in the ministry and
teaching.

With regard to the Islamic religion, the only mosque in the study area is
situated in Akyém Swedru, according to traditional land demarcation, even
though geographically it is close to Akyem Awisa in relative terms. Even though
the geo-positioning of religious facilities is not a major theme in the study, it is
important mentioning them because of the impact Islamic doctrines have had on

cultural beliefs and practices within the communities under study.
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As noted earlier, the vegetative cover of the study area is largely
characterized by tall trees with evergreen undergrowth and has an abundance of
economically viable trees such as Wawa, Kyenkyen, Odum and Onyina.
However, the major challenges facing the populations. in the study area are
farming practices such as slash and burn, and the attitudinal indifference of
inhabitants toward the use of natural resources available to them. Unarguably, this
apathy is a trend that comes with a troubling rate of environmental degradation
such as unregulated poaching into the few remaining tracts of forest by timber _
companies and chainsaw operators as well as the destruction of water bodies and
sources. Due to such wanton logging activities — both legal and unauthorized — the
remaining pristine forests in the area are being depleted at an alarming rate. This
practice is also threatening agricultural practice in the area. There are four main
rivers in all the four communities: Kosiko, Koko3, Akyere, and Kyekyerepoa.
While most of the local population are heavily dependent on these sources of
water for both agricultural and domestic use, all the communities also have
access, albeit limited, to pipe-borne water. '

In view of the fact that the district is within the semi-equatorial belt it
enjoys two major rainy seasons each year. On the average, temperature remains
high throughout the year often with a mean annual temperature of 28° C. The
main rainy season generally comes between April and July and the minor season
between September and mid-November. The climate of the area allows for four

different seasons: December - April is characterized by a dry Harmattan weather;
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May — July is the major“rainy season; July — August is the monsoon draught

period; and finally September —Novembez is the lean rainy season.

On the whole, the research a.rea abounds in fertile land and favourable
climatic conditions that promote the cultivation of several crops. The people in
the area are predominantly farmers who cultivate a variety of crops, including
cocoa, oil palm, citrus, sugar-cane, maize, cassava, plantain, cocoyam, yam and
many other subsistence crops. Most of the women are engaged in small-scale
kenkey and palrr; oil extraction. Men are generally involved in the akpeteshie

(local liquor) distilling industry

The population

| The population of the towns selected in the study area according to the
2000 population census was: Akyem Awisa/Bogyesango - 4640, Akyem Apaaso -
650 land Akyem Etuntumeremu - 873. It is from these populations that the

samples were selected.

Sample and sampling procedure
For the purpose of the study, four towns were selected for data collection.
The towns are Akyem Awisa/Bogyesango, Apaaso and Etuntumeremu; they were

purposively chosen to ensure that the feedback from respondents would be a true

reflection of the situation on the ground and also offer some qualitative insights

applicable to the entire Kotoku Traditional Area. There are seven towns in the
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Kotoku Traditional Area and the communities’ in the sample constitute

approximately 60% of the total populat,ion.‘

Description of selected communities

Etuntumeremu became a town when the early settlers fled a raging war in |

the Ashanti kingdom to seek refuge from the first chief of Akyem Awisa, Nana
Atta Karikari 1. In the tradition of his usual generosity, the settlers of
Etuntumeremnu wére allowed to become a part of the Akyem Awisa social fabrig:
and could tﬁerefore pay homage to the Chief and the traditional stool of the
chiefdom during festivals.

The peoplr_a of Etuntumeremu are predominantly farmers who work mostly
on pairn plantations, cocoa and other foodstuffs common to the Southern Ghana.
In addition, the men also engage in the distillation of alcohol (Akpeteshi) from the
palm wine they tap from oil palm trees. The women also engage in the
preparation of palm oil and “fanti” kenkey for daily sustenance. Etuntumeremu
has a basic elementary school and a Junior Secondary School. It also has access to
basic social amenities such as like electricity and boreholes which ske‘rve as
sources for potable wate.r. There are a few evangelical churches and an orthodox
church in the community. |

Apaaso enjoys the status of a town even though it has always been
considered a part of Akyem Awisa due to its proximity. Like Etuntumeremu, the
earlierrsettlers of Apaaso also sought for refuge from the first chiei of Akyem

Awisa during the war period known as the Ahwiren-Ashanti war. Apaaso also
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has a basic school facility built through a Ghanaian-Swedish partnership. The
school is now under the administration of the Salvation Army Church. It is
bordered to the north by the Akyem Awisa post office, to the south by a small
river, the Christian cemetery and the sacred grove at Akyém Awisa, to the east by
the boundary with Akyem Swedru, the capital of the Bosome Traditional Area,
and on the west By the entire Akyem Awisa Township. The inhabitants are
predominantly farmers and small-scale retailers.

Bogyesanéo, unlike Apazllso and Etuntumeremu, has always been a
sovereign town sharing contiguous borders with Akyem Awisa. It has virtually
been subsumed by modern-day Akyem Awisa. It is a very small community
within the relatively bigger Akyem Awisa even though it continues to enjoy its
independence inciuding ownership of its own ancient sacred grove known as
Edumedum.

In addition to having their own chief and traditional observance of scared
rites in their communities, the chiefs in these towns also pay homage and
allegiance to the Chief of Akyem Awisa. In spite of the early exposure to western-

" style education and religion, traditional practices constitute an important part of
the daily lives of people in the communities selected for the study.

Akyem Awisa which happens to be the largest settlement in the area, and
the oldest of the settlements boasts of two basic schools: the Akyem Awisa
Presbyterian Boys Boarding School and the Methodist J.S.S. There are also a
number of Pentecostal Churches in addition to the Presbyterian and Methodist

Churches.  There is also a small Catholic congregation. Akyem Awisa is
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connected to the national electricity grid, has pipe-borne water and a postal
service facility. One river runs througﬁ the town and to surrounding forest
reserves. The inhabitants are predominantly farmers, traders, small-scale timber

entrepreneurs and lower and middle class civil servants.

The sampling procedure

Due to the qualitative nature of the study, key informants and Focus
Group Discussions (FGDs) were used. Eighteen key informants were selected
using the snowballing methodology —where the first person is spoken to and he or
she gives directions to others who are very 'likely to have some knowledge to
provide as a follow up. Some of these people were also very helpful in the
organization of tile groups for the FGDs. The breakdown of the eighteen key
informants in the four communities is as follow: six (6) persons from Akyem
Awisa (i.e. four (4) from the Akyem Awisa Township and the remaining two (2)
from the Zongo); three (3) persons from Bogyesango; four (4) persons from
Apaaso; and another five (5) from Etuntumeremu. The focus groups consisted of
chiefs and elders, women’s groups, men’s groups, Moslem leaders, Christian
groups, and youth groups. The ages ranged from eighteen (18) to seventy-five
(75) years.
Throughout the communities, twenty FGDs were organized. Eight (8)
FGDs were organized at Akyem Awisa, whereas two (2) took place at
Bogyesango, Etuntumeremu and Apaaso had four (4) FGDs each. In zach group,

between eight (8) to twenty (20} members were convened to discuss issues on
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agricultural forms and natural resources available in the area as well as their usage
and management, their previous and “current conditions and to improve
sustainable management of these resources and agricultural forms.

- The number of key informants and FDGs were arrived at by factoring in
the proportion of elderly people who according to the first key informants, are
perceived to have witnessed and, indeed, experienced the various phases of the
transition from the period when there existed an uninhibited universal adherence
to traditional practices as the guiding hand governing their social, political and

economic way of life particularly in natural resource use and management.

Data collection

Primary aﬁd secondary data collection methods were used to gather data
for the study. Primary data was gathered by talking initially to key informants
who also played a significant role in the organization of groups in the various
towns for FGDs. In addition to the group discussions on pertinent issues with the
focus groups, one-on-one interviews were alsb conducted with key informants.
Additionally, secondary data was gathered from documented sources such as

books, reports and existing internet-based data and literature.

Data collection instruments

The instruments used were semi-structured questioning guide for key

informant interviews and structured questioning guide for FGDs. A redio recorder
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was usced to record the discussions while a photo camera was used to capturc

some scenes during focus group discussion sessions.
Interviews and discussions were conducted in Twi which is the common

language spoken. in the study arca. The interview questions included items

ranging from demographics to social determinants such as age. occupation and
social status. Questions administered to respondents in areas of inquiry included:
land acquisition procedures for farming and other uses, activitics hampering
cfficient agricultural practices, outcomes of farming activities vis-d-vis the
activitics of the traditional lcaders formed the basis of inquiry for an informal
assessment of the state of farming practices and the forms of agriculture and
resource management. Socially accepted as well as shunned practices were also
discussed.

These sessions were conducted based on pointed questions such as beliefs,
values and taboos guiding land. forest and water resource management. Questions
were also asked concerning the impact of the activities of Christtan and Islamic

organizations on indigenous cultural betiefs and practices.

Data analysis processes

Data from the field and recorded interviews were transceribed and edited.
All incomplete responses were considered invalid and excluded from the analysis.
The data analysis was conducted using both qualitative and quantitative tools
even though research findings drew heavily on gualitative  methodology.

Responses from key informants as well as focused group discussions were
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classified under common issues. Groups that expressed similar ideas were
summarized while percentages, based’ on the sampled communitics werc
calculated from their numbers. Detailed descriptions of how the forms of
agriculture used to be like and how they appear now were described using group
categories ranging from I — 5 on a measurement scale where: 1-Excellent, 2-very
good. 3-good. 4-satisfactory, and 5-poor. Findings based on descriptive statistical

analysis were used to construct graphs.
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CHAPTER FOUR

RESULTS AND DISCUSSIONS

Introduction
The results and discussions are based on data collected through the use of
in-depth interviews including focus group discussions and key informant

interviews. The findings reflect the information provided by both men and women

presented appropriately.

Background issues

Of =all the communities, the representation from Akyem
Awisa/Bogyesango is the largest because in comparison with other communities,
the community is large with many sections such as a Zongo community, which

was made part of Akyem Awisa for the purpose of this work.

Age is considered a very important factor in the social strata among
traditional Akan communities and was therefore considered a very important unit
of analysis in the research. Older people in the communities, who have lived
through the years, are believed to have command knowledge and wisdom on both

past and present state of affairs in the communities. In addition, communal rules
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and regulations are made by them. Usually, the age factor is suggestive of social,
cultural and economic responsibilities.” The demographics in the study show

cohorts traditionally viable and economically active from 45 years to 80 years and

an agriculturally/economically viable age group between ages 18 to 65. These age B

cohorts constitute 47% and 53% respectively in the study sample show that an
active age group constituted a critical variable in the interviews and discussions.
In the entire study, 82% were in the working group, a fact which speaks to

an active commimnal participation in agriculture, since the communities are

predominantly farming communities. Among the sampled group 40% were

females and 60% males.

Religion/Educatidn

Throughout the study area, religion and education are commonplace in the
activities of the communities. This is due to the early presence of the Basel
missionaries. Religion and education influence their strict adherence to cultural
beliefs and practit;es, as well as the application 'of the TKS.

The predominant religious groups in the district — in line with the national
characteristic— are Christianity and Islam even though there are other minority
religions including fetishism and agnostics. The study showed that 72% of the

people interviewed were Christians, 19% Muslims, and 9% African Traditional

Religion (ATR) observant.
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Figure 3: Description of religious denominations among samples
Source: Fieldwork, 2007 |

Formal education among the communities came quite early to most of the
communities in the study area. Thus, level of literacy in the communities is a vital
feature that ascertains the level of the loss of credence in the traditional beliefs
and practices, as well as passing on the beliefs and practices from generation to
generation. Literacy is significantly high among the communities. The effect,
therefore, is been that a great number of the sample had had at least basic
education.

Formal education came to Akyem Awisa and Bogyesango communities
much earlier due to the early arrival of the missionaries in these communities in
the 1920s. People from Apaaso and Etuntumeremu who wanted to have formal
education had to travel to Akyem Awisa. Due to the missionary nature of schools
at the time, the compulsion attached to that kind of education meant that everyone

affiliated to the schools including schoolchildren also had to attend church. This

70

- WA e e e e am -

areimen, g a

cammw



T e st et -

caveat, to a greater extent, accounts for the high "pércentage of Christians in the -

i

area. The mindset of most of the people interviewed for the research often skewed
away from the utilitarian as well as the spiritual- importance and significance of
the beliefs, norms and values of traditional systems of knowledge. Most of them
had lost trust and a sense of spiritual kinship with the core traditional Beliefs and
gradually settling under the presumption that traditional rules and regulations

were made to serve the interest of the fetish priests, the chiefs and herbalists” as’

one of the key informants observed.

Odwira is the most prevalent traditional festival in the study area. The .

“ODWURA? festival is celebrated in two forms; one by the entire community and
the other by the chief and elders only in the palace, on behalf of the community.
The choice of type of celebration remains the prerogative of the council of elders.
Choosing the latter seldom occurs. It does happen when the chief is indisposed-
and so cannot sit in state or in public. It was also learnt that, in the pa‘st,. the
traditional priests in the communities played a leading role in the celebration; but,
in contemporary tﬁnes, this role has been taker\l over by the chief and his coun.c-:il
of elders, in conjunction with other attendants of the palace. | |
By and la;ge, Christian and Islamic groups have become better organized
and have a way of life of promoting development in the communities. Besides,
these religious groups are in a way related to the communities’ TKS because,
although they prqfess to have no belief in their underlying codesr,-the values in

them are observed. Most of the communal projects are undertaken in strict
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adherence to beliefs such as respect for sacred days including ‘wukudae’ and

‘fofie’.

Land use, forest use and the river systems

This section describes the organization and nature of land and land use,
the forest and forest use as well as the importance of the river systems, in the
communities as ﬁracticed over the past several decades. The traditional
knowledge base which constitutes the nucleus of such usages and practices are

also discussed.

The organization and nature of land
In all the communities included in the study, land, first of all, was
perceived as belonging to a higher supreme power known among the Akans as
Onyankopong or God. This deeply held assumption rhymes through discussions
conducted in the course of the research throughout the communities. Another
belief is that land has two forms of earthly owxiership: the individual (and for that
matter, the family) and the chief (considered the social custodian-of communal
lands). Most of the key informants noted that family land had been historically
acquired by their predecéssors. As they first settled and identified the land, they
cleared the forest they found and left it for their successors, in this case, through
matrilineal inheritance and therefore their sisters and their successive offspring.
Bequeathing thes.e often vast tracts of land was intended to assure a means

through which future lineal generations could realize their sustenance as the only

72



means survival and daily subsistence was through tilling the land. With this

underlying bonding objective, a piec‘e of land became the property for the entire
maternal family given that Akans follow a matrilineal inheritance system.
.Discussions in the study revealed that as the nu'mber of family members
occupying the lands increased, the early settlers became the royals and their
leaderAbecame the chief. By virtue of their early arrival, often were automatically
considered owners of land spanning a wide area. The chief and his council of

elders ensured that any one who approached them for a piece of land for the

purpose of constructing a settlement or farming was given consideration in

accordance with traditional custom. Social lands are considered to be the property

of the entire community and are entrusted into the care and protection of the chief

and his elders to assure feudal protection. The discussions revealed that, this way,
the land was protected from encroachment by other settlers and poachers. The
chief and elders -also saw to the proper demarcation of their boundariés and
established rules and regulations by which the land was governed. This was done
with the advice and consent of both the chief and fetish priest in that particular
séttlernent or community. |

At Etuntumeremu, one of the FDGs explained that wlienever a virgin

forest was to be cleared, the prospective farmer had to clear just a small area on

~ the first day and pegged with a stick at the initial peripheries. This was to serve as

a signal to ward off future interested persons and to prevent conflicts. If even a
wild animal such as a snail were found on that smail piece of prepared land in the

course of the first day of work, it was considered a taboo to collect such as find.
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Process of land acquisiﬁqh s

These days, land is acquired by entering into contractual agreements with
land owners. Thuﬁ, if the land is owned by a family and the prospective farmer is
not a member of the family, the abusuapaniﬁ _ head of the matrilineal clan — is
consulted with a bottle of schnapps and a token amount of money usually
determined on the advice of the family head. This is done for the reason that
ntesuo nko nnante [which means man does not survive on saliva alone]. The drink

is used to perform rites for the ancestors and to ask for their protection as the new

occupant enters the land. Unanimous to all the survey groups, the study found

that this arrangement was done in the presence of selected family elders in order
for them to serve as witnesses to the deed 'between the two parties — the family
and the prospective tenant farmer. In this type of arrangement, most of fhe key
informants indicated that, the abusuapanin decides, at his discretion, whether the
conﬁacﬁd tenure on the land would be based on abusa or abunu basis that is on a
share ratio of 1:3 or 1:2 in relation to landlord-tenant basis.

Throughout ﬁle FGDs, and and interviews with key informants, if was
égain indicated that if a member of the family needed a piece of family land for
whatever purpose, that person had to consult the mother (who from the Akan
inheritance standpoint, was usually a sister to the abusuapanin). Such a
consultation is often followed by the release of a portion of the family land to the
petitioner. In this case, it was observed that no formal agreement was required.
However, as a sign of respect and gratitude, the individual, in accurdance with

tradition, is obliged to present drinks to the abusuapanin through the mother.
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" These drinks symbolically _iﬁtroduce the new land tenant to the ancestors of the

land and ask for protection in all ma.tt_ers' ;elating to the cultivation of the land.

Social lands were also given out through a similar procedure. The

| prospective farmer or settler on the land approached the chief and his elders with.

drinks, which in modern times is a bottle of schnapps and some amount of money

following the acceptance of which the terms of occupancy are then outlined to the

prospective occupant(s).

Traditional beliefs, vaiues and norms about land preparation, harvesting and

storage

After fulﬁlling the initial contractual requirements, it was observed in all
the communities the only rituals preformed before land released for work was the
pouring of libation to the ancestors to ask for their protection throughout 'woArk
and to allow good yield of the crops. The belief the people have is that, as first

occupants of the land, it is, in reverence, imperative that ancestors be

acknowledged during such occasions. It is for this reason that the people of .

Etuntumeremu also believe in the norm that dictates the prohibitidn of clearing a
wide expanse of land and collecting anything edible from the land auring the first
day of work. The clearing of only a small portion on the first day symbolize_s a
customary knocking of the doors of ancestors to show respect and to seek spiritual
permission. Most of the key informants claimed that “the pracﬁce was very
necessary and was not evil because showing respect to the ancestors and

acknowledging them was good and must be encouraged.”
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The research findings show that during’the preparation of the land for
farming, one or two of the very big ‘t;ee'syon the land were usually felled to “shake
up” the land to loosen it up and make it fertile to sustain crops such as plantain
and cocoyam. There is also a belief in an indigenous a‘lxiom that ‘wod> afuo na
Onyame ehunu mu a enye yiye.’ Translated, this means that God the Supreme
Being has to see your farm to shower His blessings onto it. A few trees are
therefore felled to allow for sunshine which, in their opinion, is God looking upon
the farm. There are indigenous ways of managing farms to realize the maximum
productivity of farm products.

With regard to harvesting farm produce, the group discussions revealed

that there was no sacrifice or ritual apart from what is done by the chiefs during

thé festival time on behalf of the community. A few of the key informants
intimated that they saw their elders carry out the practice where some of the crops
were first cooked on the farm and left at the asheshae —the rest—spbt on the farm.
It is believed that. the ancestofs should be the first to taste of the produce of the
land. This belief endures to this day howe\\/er; those who have converted to
Christianity and Islam intimated that they have since abandoned suéh practices.

At Etuntumeremu and Apaaso, it came up during discussions that it was a
taboo- for children to be the first to harvest fresh maize from the farm for
consumption. It is their belief, that the ancestors should first have their share
before any human does so. Again the morale is, if early harveéting was not
checked by instituting thét taboo, the whole farm could be harvested at the fresh

stage without allowing any of the crop to dry up for storage, to ensure food.
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security. This practice, then, speaks to an indigenous knowledge base for

conservation to ensure sufficient food supply during the lean season.

With regard to storagé, the findings show that in the past proceeds from

the farm were left at the rest-spot on farms for some time before they were
brought home. On the farm, as was explained by most groups in all the four
groups, crops like yam were left on the trunk of the big trees which had been
felled during land preparation; and maize was gathered in heaps and also left on
the farm. This was to allow the crops to lose a little more moisture in the sun

before they were stored on barns at home.

Indicators of soil fertility, drought, and weather patterns

Participants of the FDGs and key informants from the four communities
stated certain trees and plants on a piece of land can be indicative of soil fertility
and therefore an ability to sustain the cultivation of food crops. On the contrary it
was also observeci that the presence of certain trees and plants indicated drought

v
while the regeneration of leaves on some of the trees indicated the arrival of the

raining season.

b

The presence of trees such as ‘Odum’, Wawa’, ‘emere’ ‘o wama’, ‘Odoma’
‘emera’, as well as plants and weeds such as ‘Ahumakyem’, ‘Ogyama’, ‘ Honhon’,

‘Enfonfo’, and some wild food plants such as ‘4habayere’ and the local banana

were mentioned as being indicators of fertile soil. The Ogyyama, onyina, and

Wawa were mentioned as drought resistant trees. Most of the groups established

the fact that they knew by usual observation that weeding was done in the month
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of January for the rains 10 sct in by the end of February. Specifically. discussion
groups at Etuntumeremu explained that trees such as ‘emera’ shed their leaves
and regencrate fresh ones. an indicator that rains would soon be due. This
informal way of identifying weather patterns assist them to demarcate different
climatic transitions. As a tradition. farmers would then clear their land and
prepare them the moment they observed such transitional phenomena on trees.
The trees begin shedding their leaves — in the dry scason (December-January) in
order to preparce for the spring rains which lasts from February through July.
Subsequently, it was apparent that planting was carried out in the month of
March through to April. /At this point, it is worth mentioning that most of the key
informants. as well as participants in the groups observed that due to recent global
climatic inconsistencics, farmers are by and large relying heavily on conventional
weather forecast and other meteorological predictions for their annual planting

activities.

Nature of farming systems

Slash and bumn is the most common way all the communities prepare their
land for farming cultivation. This, according to most of the groups, will continue
1o be the practice for many years to come, due to the nature of the vegetation in
the area. As described by one key informant, “heavy wood and thick grass” makes
it almost impossible for heavy agricuitural implements like tractors to be used in
the area. However, the main belief and value that inform this practice is that

through bumning, the ashes significantly add value to the soil and this, the local

78

e s we



people believe, also helps crops de;felop vefy“: well even though through the

B

practice most soil organisms are _destroyed, from a scientific standpoint. At

Apaaso, the stud).f showed that the decomposition of dead organisms also go a
long a way to improve soil fertility.

The most commonly practiced system of farming in the study area is the
mixed crop system. This is the system of choice primarily due to the small size of
land gvailable to the individual farmers. In this regard, focus group participants

also noted that they had their own way by which they managed to cultivate a little

bit of every crop they will need to feed themselves on the same farm. It also came

to light at Akyem Awisa and Etuntumeremu that the selection of what and where

to plant is dictated by an initial inspection of the soil type in the area. For
instance, pepper, according to the groups in the study, does very well on the hilly
parts of the farmland while yams thrive well in sandy loam soil. Cassava, on the
hand, does well in both sandy and clayey soils. Water-logged areas and Wetlands
-are usually used for cultivation of rice.
The study also found that with regar\d to crop arrangement on the fann;
-that maize, plantain and cassava farmers decide which one to i)lant befo.re the
other. Among some groups in Apaaso and Akyem Awisa, maize is most often the
first to be planted, followed by others such as plantain, cassava and yam before
the permanent crops such as cocoa and oil-palm. On the other hand, in
Etuntumeremu and Bogyesango, plantain and cocoyams are the first to be planted
often around the felled tiees under heaps of tree branches and brushes. Fire is then

set to it and burnt around the plantain and cocoyam. Maize is then and the
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perennials thereafter.‘ In both situations, the #indings of the study showed that
permanent crops always come last in‘the order of planting priority. The rational
behind this 6rder is to ensure that farmers and their families are sustained by the
quick;yielding crops while waiting for the more valuable perennials to be ready
for harvesting,

The study showed that taboos relating to farming systems were informa]fy
codified as a measure for the preservation and conservation of trees and plants as
well as the land. For instance, it is a taboo throughout the study area for anyone to
be found cutting tress such as odum, emere, cedar, ahomakyem and okuo. At
Akyem Awisa and Etuntumeremu, certain crops are not to be planted on certain
sacred days. Plantain, for instance, canhot be planted on Wednesdays. It is
believed that crops planted in violation of this taboo do not grow to their full
yield.

Offenders of these taboos were punished at the chief’s palace by paying a
fine (often a sheep and or schnapps); and at the family level, the individual is
reprimanded by the abusuapanin for the offénce. With the exception of one group
at Etuntumeremu where non-offenders could be rewarded for obeying the

traditional laws, other communities did not have any rewards for non-offenders.

Traditional beliefs, values and norms that influence the nature of farming

systems

The value of the slashing and burning of the cleared brush and trees over

the plantain suckers and cocoyam, according to the local people as discussed
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during thé study is that tlhe potash that is de‘p{)sited in the soil after the process
allows proper germination and hgaltlfy growth of the crops. Thus ensures their
maximum yield capacity. One major reason why plantain suckers are given an
early planting pfiority, according to the research ﬁndings, is that their broad
leaves serve an irrigation function, with the capacity to distribute rainwater evenly
to other crops on the farm. It is therefore seen as having an added sprinkler value.

It was also discovered that most of the trees possess medicinal value and
so had to be preserved. According to one key informant, the outer layer of trees
like Okuo is used to treat male sexual impotence and other erectile dysfunction.
Onyina is also used to cure infertility in women. An informant noted that onyina
restores vitamin E in women. A weed liké ‘Nfonfon’ was mentioned by some key
informants to be a good source of treatment for diarrhoea. The informant further
explained that whén the people are healthy, they can work to build up their
communities (for ‘a heaithy society is a happy society’) and, thus, prombte the
development of the entire community and the nation at large.

This was generally corroborated by most of the members of the discussion
group that, most of the taboos have contributed to an improvemént in community

health.

Forest and forest use

Research findings suggested that there used to be a lot of forestland in the
study area in the very long past, which has now disappeared as a result of

persistent farming activities in the area. This claim, according to most of the
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respondents, is attributable to the fact that corit’emporary times have seen a surge
in population growth, With the exception of the Awisa community, which claims
to have a small piece of virgili fgrest on a hill known as Awisabere respondents in
the other communities noted that the only remainiﬁg forest reserves were the
sac.red groves where they had their ancestors are buried. It was also established
that all the sacred groves were pristine reserves which had never been cultivated.
In each of the communities, communal watchdog groups had been formed to
police these treasﬁred patches of sacred places in order to ward off poachers and
encroachers.

It was recognized througﬁout the discussion groups that whenever a
member of the community wanted to aécess anything from any of the sacred
grove; the person had to first get permission from the caretaker of the grove by
first expressing in unambiguous terms the reason for wanting to enter the forest.
Permission for such requests often did not attract the performance of any ritual
sacrifice. However, sacrifice in the form of libation is usually required of an
individual going into the grove to harvest ltems such as products of medicinal
value from trees émd other plants. The libation is considered a equivalent-to
seeking permission from the ancestors who might be “asleep” at the time entry
and therefore a necessity to plead for having to “disturb” their sleep The sacrifice,
they claim, is also observed to ask for protection, direction and good guidance

‘ while in the midst of the ancestors during the early hours of the day. It was noted

during the study, in adherence to traditional custom, one usually entzred the forest
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to collect med.icinal itemns in the eatly hourséf-the day ivhen, it is believed; the
sun would have not yet disturbed the thency of medicinal plants.

- On the other hand, if a;n;one wants to cut a tree from the forest, the chief
would have to be informed and consent granted pric')r to the commencement of
such activity. When permission had been granted, the chief asks for a-bottle of
liquor to pray to the ancestors and the gods by pouring libation, informing thém
about the need for such an enterprise on behalf of the petitioned.

Throughoﬁt the communities, it was noted, hunting in the sacred groves
was forbidden. There were animals such as leopards, antelope, and bush-baby
among others. It was noted that such regulatory oversight was part of a holistic
approach to environmental conservation of not only trees but the entire ecological
biodi\.rersity.

Today, people secretly enter the forest by night and cut down
economically valuable trees; to hunt and to engage in kinds of environmentally

harmful activities. To a very large extent, such activities have immensely

contributed to putting the few remaining patches of primary forests on a slippery

 slope to extinction. To discourage these negative activities, anyone apprehended

for such acts is punished by the imposition of costly fines up to but not limited to
the payment of a hefty amount of money and liquor and the slaughtering of a
sheep. Discussions showed that such fine varies from community to community.
The Akyem Awisa community, for instance, has a chief who also doubles as
herbalist. He therefore has deep interest in adhering to traditional rules that

encourage a strict conservation of all known plants with important medicinal
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properties. Infractions on institutionalizedg"prbhjbitions in this regard are
consequently met with severe ramifications.
The relationship between animals in the forest an(i clan totems

There was consensus among most of the FDGs that, in the past, the forests
gave safe haven to most of the animals (clan totems) that, mythically, were
believed to protect the various clans. Consequently, members of clans revered
these animals as sacred and did not hunt them food. Their spiritual importance
trumped their culinary value. However, it was noted that a lot of these animals
have either emigrated or gone extinct as a result of human activities such as
hunting and mechanically induced noise in and around their habitat in the forest.
Chainsaw operati;ms are a typical example of such animal-repelling activities.

Two of the key informants intimated that the last leopard for the Ekwie
clan, for instance, was killed intentionally by the community due to its wild
nature.

At Apaaso, Akyem Awisa and Bogyesango, many research participants
explained that there are a few remaining totems of certain clans that are still
sighted éround in significant numbers. This was attributed to the fact that those
animals were not.eaten by the people of these communities and therefore are not
hounded. Examples of such animals are the crow (Kwakwandebe) and the Asona
wd' (a snake specie) both totems of the 4sona clan; and the parrot for the Agona
clan. Swiya (the Bush-baby), although not -a totem, was mentioned at

Etuntumeremu to have emigrated farther away from the forest as a result of
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increased human activitiés in and around the';ﬁrést. The migration of the bush-
baby is a phenomenon, they claim, has left. their community without an informal
and indigenous means of tellird1guthe time of day naturally because they seldom
hear its timely éry which also served as an indigénous timepiece for local
inhabitants.

The findings revealed that, in all the communities, it was accepted that the
- «trees and twine were protected by the taboos purposefully for lregulated
conservation in olrder to sustain and preserve the practice of herbal medicine as
well as the life forms. It was noted that the process of pres‘ervaﬁon and
conservation was done by passing on economically and medicinally important
plants to younger generations through én oral tradition of information and

knowledge transfer, The philosophical underpinning of this careful knowledge

transfer was to preserve these traditional values for sustainability in perpetuity.

Traditional beliefs, values and norms that influence the forest use
Participants in the study in all the communities agreed that forests were
preserved and conserved through the institution of a systemic set of taboos for
posterity: sacred days for no entry; the prohibition of the setting of fire around the
sacred groves; the prohibition of gathering of fuel-wood and hunting for game in
the forests at certain times of the year. Offenders were severely sanctioned. From
a metaphysical worldview, such taboos are also intended to discourage people
from disturbing the anczstors who are deemed to be sleeping. Key informants

also explained that the practice promoted the development of sustainable forests
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which when left un- destroyed serve as winds-»Br'éaks that protect housing during
storms.

Very important trees w;ere left in the forest to prevent them from gétting
extinct. For example, trees like ‘odee aba® and ‘nviapila’ — the white-cola — could
only be found in forests and sacred groves. These reasons, among others, were’

some of the justifications for barring unlawful entry into forest zones in the

communities.

River systems

Before the introduction of pipe-borne water to the communities,
inhabitants in the study area, it was noted, derived their source of water for
domeétic use from the rivers and streams in the area. Findings revealed that the
rivers that run through the communities (namely ‘Kosovo’, ‘Mmaygiwa’ and
‘Krobd) were the main sources of water for the Akyem Awisa, Bogyeseangno and
Apaaso communities ‘Kyerefin’ and ‘Kyekyerepoa’ were the main tributaries of
the ‘Kosiko’. The Etuntumeremu community had ‘Brapon’ or ‘Kosiko kok> and
‘Akyeremade’ as its sources of water.

At Akyem Awisa, Bogyesango and Apaaso, some of the key informants
raised the following facts which were validated:

e Although it is a small river, the ‘Mmegyewa’ stream at Apaaso has

never dried up.
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* Development of settlements and oti;‘er human act!i‘vities caused some of
the watersheds to pemmneﬁtly dry up. An c;nmplc is this trend is the
Kyerefin River.

An informant explained that the Kyerefin whiclh literally means “stay away
from pollution,” runs from the Presbyterian hill through the place where the main
street exists today to the Apaaso junction to join the Kosiko River. The Kyerefin
has since disappeared. It was also recounted that a Presbyterian secondary school
was to be built around the ‘“Mmegiwa’ stream but as the myth and the belief go
thevproject folded because the river did not want the people to be thirsty so it did
not allow the project to progress and therefore was eventually abandoned.

In one of the groups at Akyem Awisa, discussions revealed that the
inhabitants living Ialong the Akyere River were not adhering to the customary laws
that governed the river. They also claimed a stranger came to inform the leader of
the community about a looming disaster if the continued violation of the law was
not stopped. In response, the necessary rites were immediately performed by the
chief and his elders to pacify the river and plead with the ancestors for protection
to avert the looming disaster. Some in the community noted that prior té the
performance of the pacification rites there had been reports of high infant
mortality rates in the town,

At Etuntumeremu, all the groups acknowledged that preparing the land
along the banks of the river for farming purposes was prohibited. It is commonly
agreed that this practice provided shade over the river and made it wholesome for

drinking and for. other domesticated chores. They also have a belief that the
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Supreme Being divined thick bamboo plantsfit‘o grow along the banks to protect
the river. It was noted that due to a growing lack of e’nﬁronmental consciousness,
the situation is changing in a neugative way. “Today the river is so polluted that it
is not good for drinking,” an 'informant intimated. It .was observed that over time
fish stocks in surrounding rivers and streams have been on a significant decline
~due to human activities. To recall what an informant said, “the entire river is
depleted and overgrown with weeds. It used not to be so.” This confirms that the
local inhabitants, -in their own way, know that there is a kind of biological cycle
which allows the fish stock to feed on water plant and algae in the river for
aquatic life to thrive. The people of Etuntumeremu said they believed that the
rivers around them were mothers and would not allow a native of the town to

drown.

Traditional beliefs, values and norms that influence the river systems

Research analyses show uniformity in institutionalized norms and taboos
governing the use and the -cosmic conceptualization of rivers and streams
thrbughout communities chosen for the study. For instance, the following
commonalties were identified: |

e Itis ataboo to fetch water from a river with a black pot.

o Itisa t.aboo to wash ones clothes in a river or stream.

¢ Itis a taboo for a woman in her menstrual cycle to step into a river or a

stream.,
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The core of this belief is prelﬁised on th;e fact that the river runs through
all the communities therefore z‘m&up§t'r;:§m pollution t:ould have negative health
repercussions for any of the communities at the lower end. These taboos, then, are
the indigenous precautions putin place to prevent pollution of watersheds in the
communities. It is a taboo to step into the river on days identified as sacred and

most of the river gods in question are believed to be born on Friday.

There is also a prevailing belief that if the taboos are properly cbserved

and adhered to, the rivers will not allow local indigenes to go without potable

water. With such a contextual construct on the essence of water, taboo and life, it
is believed that rivers and streams leave portions of water along critical sections
of the waterbed such as under the roots of big trees along the banks to sustain
people during the -dry season.

One informant at Etuntumeremu intimated that schools. of fish were kept
in a hole by the spiritual custodians of the river and released during the rainy
season to protect them from dying. This was corroborated by two other research
groups in that cmﬁmunity. \

At Akyem Awisa and Bogyesango, most of the informants agreed that the
taboo prohibiting fishing in the Kosiko River was informed by the belief that
when the fish stogk is depleted, the ultimately dies. Another fact is the belief that
fishes in any river are considered the children of that river. The river is therefore
believed to be a mother in a spiritual sense. On the part of Apaaso -inhabitants, the
reason to restrain from fishing in the Kyekyerepoa is underscored by an

environmental concern that the river is already polluted and therefore its fish
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‘stock is not safe for human consumption. To confiram this, most of the groups at

Apaaso cited a historical guinea worm epidemic in the Township believed to have
originated from the Kyekyerepca, ©
Throughout the communities, it was noted that adherence to these taboos

is becoming increasingly unpopular. In most of the discussions, it was observed

that younger generations pollute the river through various unhealthy kinds of

 fishing practices including the use of toxic chemicals. At Etuntumerem where a

lot of alcohol is brewed, the elders have observed that the distillers often
discharge distillery waste and effluence into the Brapon, a practice that, in turn,
has negative ramifications on aqua-life affe_cting both fish and river plants.

Findings again revealed that the chemicals used in spraying farms
significantly contribute to the change in the taste of drinking water collected from
rivers in the communities in the study.

Unlike the forest where people believe taboos were instituted to preserve
and conserve trees and other plant life for long term sustainability, some
participants in the; FDGs as well as some ke); informants believed that the fabbos
‘about rivers were established to allow the fetish priest to have adéquate time and
space to perform required rituals in the river on sacred days. Such rituals are not
witnessed by the public so they were done on sacred days when the river-side was
virtually empty. However, a few participants differed from this proposition
insisting that the taboos were established to control and conserve aciuatic life.

Again, findings revealed that offenders of these taboos are sent to the

chief’s palace and are asked to pay a fine, usually in the form of a sheep, liquor
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and money. The exact penalty was continge\ﬁdt bng'the graveness of the offence.
Participants not;_d that some tabocs ;1ttracted hc;a\ie:r ;‘Junishment. According to
most of the groups, the puhislul‘ient‘eand atonement meted out to any offender
affected their families too. In some instances, such violations could have ripple
effect on the larger extended family and even the clan of the offender. To a
greater extend, then, these taboos and the austere punishment tl;ey oﬁen attracted
served as a very useful deterring method of environmental protection. Often, local
inhabitants would make conscious efforts to stay away from violating these rules
and thereby averting the potential shame and the fine that were associated with
such violations.

Notwithstanding the fact that interest in TKS has been on a slippery slope
in recent times, most of the discussions validated that taboos continue to serve a
useful function in-environmental protection and regulation in the communities.
This is due, in part, to the fact that a mythical presence of revered ancestors still
prevails in the- communal mentality. It was also affirmed, however, that the

. - \ .
increasingly impersonal character of communal life and a growing sense of the

' materialistic and mundane appetite for human needs and lifestyle has engendered

a sense of apathy and self-centeredness in contemporary generations. This
collective social transformation has significantly contributed to the erosion of that
social. core of collective belongingness and responsibility and that mythical
feeling of protection by a metaphysical presence. Others alsé attn'buted'this

cultural shift to modern improvement in social services such as the provision of
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healthy source of water such as stand-pipes and defie—hgles .and a change in the
religious belief systems and practices m these cominurfities.
The effects of education and religion on TKS

As noted by one key infonﬁant, “culture is not immortal, it dies.” This
informant opined that the cultural belief system of the people in the area is
gradually Changihg and perhaps going extinct as modern educational systems
become more accessible and religious beliefs get increasingly more diversified.
Other informants added that religious faiths such as the Christianity have made
people very indifferent to indigenous traditional practices. They unanimously
claimed that “this liberty has made it seem as if the taboos relating to the
agricultural forms and practices no longer exist.” They observed that, in recent
tiﬁes,~people violate age-old customary laws with impunity. Such offenders chose
to go to farm on sacred days; plant plantain on Wednesdays, fish from rivers,

among others The most serious of these violations in environmental terms, it is

3

noted, is the impunity with which forest timber is harvested with economic

motivation as the sole objective, ignoring future environmental repercussions.. It
was also noted that most culprits arrested and summoned to the chief’s for these
encroa.chments often held beliefs — usually Christian or Islamic — perceived 7
traditional indigel-zous norms and practices with disdain.

Research participants from these religious groups strongly disagreed with
the allegations that they are disdainful of the indigenous system. They argued that

neither Christianity nor Islam teaches any one to destroy. Since they also have a
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charge to keep on protecting their enviromn::hti ar;,d were ?om first as natives of
the community and Christians anduM:uslims séc;nd,qtﬁléy expressed deep concern
about the negative. attitude ;_':}r_;fferﬂ;i by.some in the communities as a truism
regarding the Islamic and Christian faiths. It was quit.e clear in the discussions that
although educatic;n and religion were crucial for improving the quality of life,
some tend to exaggerate the civilization that comes with it. A local axiom “sua fra
ne mpefumpd”. which they cited to assert this point literally means being
overzealous about modem (western-based) civilization can have negative social
cascaciing effect. Participants in several of the group discussions unequivocally
asserted that western education has had adverse impact on certain critical aspects
traditional knowledge thereby having a spiral effect on the importance of
traditional authority and on indigenous culture in general. This is due to the fact
that there is increasingly a shift and overdependence on western way of life as the
sole indispensable path to modernity and socioeconomic development. |

In one of the groups at Akyem Awisa, the surge in disreépect for and an
increasing less-reliance on the wisdom of elderly people were cited as one of the
most devastating by-products education and religion have wrought on a hitﬁerto
harmonious and cohesive youth-elder social dynamic. As a result, older pecple
also find it difficult to comfortably interact with and consequently transfer
traditional knowlédge and wisdom to younger generations.

The good side of foreign education and religions was neither overlooked.

It was noted that education has enabled the communities to improve their farming

practices through the application of existing and emerging technological
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advancements in'agro-engineering. On the SI—]]b_]:eo:u;.Of the new religions, it was
claimed to have made individuals rore és‘sertiye_'andbc(;nﬁd;nt in their perception
of the world, translating, in éffect, Ji;;w an environment of openness to external
approaches to activities such as farming. Such openness to innovation cdntribufes a

to improvements in farm practices.

The effect of government policies and local governance issues on agriculture
and the environment

Insights into this part of the study were discussed and analyzed with
Agricultural Extension Officer (AEOs). Inputs by Extension officers were very
critical to the research in that their expertise in modern agricultural practices
helpec.l put indigenous and modern forms into a better perspective in an
overarching theme on sustainable development. During discussions sessions, it
was established that policies relating to agriculture mostly originated ﬁom the
government. Most of the Extension officers many of whom possess several years
of field experience, asserted that, when diliéently implemented, most government

agricultural policies aimed at rural farmers have been an invaluable tool for

success to many farmers and the communities as a whole. The Extension officers

noted that the. objective of government in matters on agricultural policy is
primarily to ensute food security. Examples of such policies were given as ihe
equitable deployment of Extension Officers throughout farming communities and

the youth-in-agriculture program introduced in the study area.
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As a priority, the work of the Extensioﬁ o_’fﬁii:ers in the communities is to
educate far.rners,on current and, enﬁer‘ging_ methods (5f melem farming and to
encourage them to practice these m’c;zlem approaches to farming as a way of
sustainable agricultural reengineering.r Also, new and improved varieties of crops
and input such as'herbicides, pesticides and mechanical equipment are supplied to
farmers throughout the communities.

The AEOs explained that the latest government agricultural policy — youth
in agriculture program — which is part of the national youth employment program
is a new program recently introduced by the Ministry of Food and Agriculturc
- (MOFA). According to the AEOs, the goal of the policy is to organize yoﬁng
farmers in groups and encourage chiefs and landowners in the communities to
release large tracts of land to the program for commercial farming. As part of the
program, the govemmenf provides the necessary agricultural inputs to these
young farmers on credit. Repayment for such assistance will be honoured at the
end of the harvest season. The AEOs explained that such interventions by the
government are not opposed to the tradition‘al agricultural practices but instead,
improve the food security situation in the country and, by and large, improve
agriculture as a sustainable and viable foreign exchange earner for the economy.

Although the research findings confirmed the above, most of the concerns
expressed by discussion group participants were skewed towards what they saw
as the negative impact of such governmental policies and interventions. This

group generally focused on the harmful effect of chemicals on agriculture.

Changes in soil properties, food taste and the destruction of soil organisms and
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biodiversity in as a whole; and chemicals pollution of rivers and streams are
among many other environmental a‘aﬁlageg o

Throughout the discussicris, it‘:became apparent that wildlife such as snails
and earthworms were not easy to come across these days. According to most of
the people in the discussions, “they are virtually extinct as result of the chemicals
we use to spray our farms.”

The focus groups, particularly the female groups, claimed that the quality
of vegetables produced currently are far less nutritious that past harvests. It was
observed that:

‘Vegetables like garden-eggs and tomatoes, these days, contain too much
water and above all have a short preservation shelf life whether fresh or cooked;
‘the spraying of .the chemicals on our crops is doing more harm than good;
chemical residues are washed into the rivers and the use of such chemicals is
causing an incremental depletion of fish stocks in surrounding rivers and streamé.
We have lost most of the trees along river banks to these dangerous practices; we
are developing strange diseases which were unknown to our parents. It is
affecting the potency of our husbands’. (Comments made by female participants
in an FGD).

These observations surmise the concems of the women groups on the
improper use of modern forms of agricultural technology. It was observed that
greed constituted the underlying factor motivating such practices, practices that
threaten the very core of indigenous-based forms of agricultural practice in these

communities. The discussions also revealed that timing for the disbursement of
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government loans to the farrmers was not Lfavou:‘éable to, them. Punitive action
taken against farmers on delinquent ba)'rn_lent§ such ascourt summons and threats
of legal suits also deter j)fo§pecti{?;e applicants from accessing much needed
financial assistance. In addition, the court threats were mentioned as a deterrent. |

They explained that such potential threats make such loans a bane on farmers, not

arelief.

Effects of economic activities and foreign-based modernization on culture
Apart ﬁofn a few white-colour jobs, the research findings showed that
farming, production of palm and palm kernel oil, kenkey production, palm-wine
tapping and the akpeteshi distillery industry, as well as illicit logging by
chainsaw and the sawmill operators are the main sources of economic activity in
the area. A critical look at many of these occupations during group discussions
brought to the fore the effects of such activities on agricultural forms in the area
and on cultural values in general. Respondents made remarks and observations
that point to a significant grasp of the impélct their activities on the development
of their communities. Throughout the group discussions, it was acknowledged
that while farmers slashed and burned forests and brushes to prepare their land for
farming, producers of kenkey, palm and palm kemel oil, and alcohol rdistillers
also felled small trees for use as fuel-wood, very much aware of the

environmental ramifications of such activities. Chainsaw and sawmill operators

were accused to be the worst offenders.
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Among others; the following concerns wé;e exprgsused in relation to the

timber indﬁstry in the area, spearheaded by chaiglsa\;t,a;ld‘é:;l\v operators:

® ‘The chain-saw’ op_eratorg have stolen all the timber and depleted the
forest; they cut trees at-night so they are thieves. Our children may not
inherit any forest

* ‘By their activities, the forest is gone, so rainfall patterns have
changed.’

» ‘Al the wildlife has migrated farther away from the area because their
habitats have been destroyed.’

e ‘These operators and contractors have destroyed even rivers and have
caused river beds and other watersheds to dry as logs are dragged
through the rivers with impunity and in the process altering water
paths. -Water bodies also dry up when trees are excessively removed
from the ecology along their course.

e ‘They give little or no compensation to us after they have destroyed |
our crops while raking in hu\ge amounts of wealth through such
activities which are detrimental to our development and existential
survival.’

Modernity and foreign cultural influence were mentioned as major
contributing factors that have impacted the social behaviour of most people today
particularly the younger generation. Concerns were made throughout the group
discussions in the direction that the young people behave like strangers in thejr

own communities and often do not want to be identified with their own cultural
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values and belief systems. Most of the older';espépdents Jamented that given the
difficulty they have in trying to }nciui_cétc_ into the -yc?unger generations the
indigenous way of life and éqlture; -fhey foresaw a gloomy future in terms of the
sustainability of their values vis-a-vis communal growth and development as they
have come to know it

On the contrary, improvements in agriculture today have been attributable,
in part, to the effect of modem social, economic and technological advancements
on local cultures. Unlike past practices, planting is now planned in rows and lines;
fertilizers are applied to improve crop yield and herbicides are applied to reduce
labor cost. Consensus on this assertion was, however, divided with one camp
insistently noting claiming that after a third application of some chemicals to a
particular land, it loses its soil richness and therefore its productive capabilities
highly compromised. Secondly, chemicals contribute significantly to the loss of
other wild food products such as mushrooms.

Channels of information dissemination \

Throughoﬁt the focus éroups and among key informants, it was
established that information was disseminated in the past by a town-crier through
gongong. In recent times, however, information is circulated modern forms of
broadcasting and other alternate channels. In small towns like Apaaso and
Etuntumeremu m;)st of the groups mentioned that they still practice the beating of
the gongong largely bécause it is the less expensive and the most =fficient way of

getting massages to everybody in that rural setting. Akyem Awisa and
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Bogyesango community also uses the gongong fer announcements at funerals as
well as the rad?o; but due to Ihe-.(clianging face ofl:,.,the ‘tgwn by way of cultural

evolution, most of the groups-noted that radio is increasingly becoming the

medium of choice for getting both 16cal and national information.

TKS and sustainable development

This section makes a quick run through the interpretation of the ﬁndings |
gathered in the study in relation to the objectives of the study. It analyses the
relationship between traditional knowledge system as an important element of
Aculture and the complementary role it plays towards the achievement of
sustainable development from two perspectives: the traditional and modern
management practices of the various agricultural forms practiced in the
communities. The traditional management practices refer to an environment
where agricultural forms were managed strictly following the precepts of culture.
In this case, agricultural practices are managed by strict adherence to rules and
regulations of the cultural belief system. The modemn management practices, on
the other hand, refer to a more contemporary worldview where agricultural forms
are informed by modemn advancements in agro-technology and research, foreign
influence, and modermn institutions of governance such as government policies aﬁd
law enforcement. The impact of the perspectives on sustainable development is

also discussed.

100



-

o B

Perceptions about land, forest products anii_ liivér systemi

Collectiyely, the respcjhden‘c-s b@liév; _jthatlland',&forest and rivers are
divinely endowed. From fhis cﬁl;ﬁral perspective, human beings are only
custodians and trustees of land. The family heads and the chiefs who are the
designated heads have enough authority to protect the interest of the ancestors.
They are to see to it that the resources in their care are properly managed in such a
manner that as to ensure sustainability. For example chiefs are to ensure that
traditional rules regulating the management, preservation. and conservatio_n' of .
lands are strictly adhered to. The intended purpose of such traditionalr
observations is often to protect generational properties such as sacred groves,
demarcated forest reserves and special trees of spiritual and medicinal value. Key
informants and participants in focus group discussions observed that taboos serve
as checks and balances in managing the use of land and other natural resources.

Given the ignominy often associated with the violation of taboos and the
punitive costs in terms of pacification rites, efforts are made by many inhabitants
in the study area to respect and adhere to these taboos. Implicit in these set of
rules and correspbnding punishments, then, are derived the benéﬁts of ecological
and agricultural advantages such as allowing a piece of land to fallow and
replenish. On the gamut of benefits derived from the indigenous practice of
setting certain days aside as sacred during which people are prohibited from
engaging in any i;orm of agricultural activity, some participants hoted that it was
also designed to give farmers time to rest and recuperate. A restriction on an

unrestricted traffic into the forest was also to encourage forest conservation.
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Restrictions on fishing in rivers, collecting river v;gter on sacred days, using black
pot to fetch watér, and prohibition of women frcm entering any river during
menses, according to the r'esg;)ndeﬂt, were designed to allow river bodies, which
they conceive to gods, to rest and provide ample water supply to the community
throughout the year.

The chief;s and elders perform rituals such as of pouring libation and
slaughtering animals for bumper harvest and good year of rainfall. Men, as heads
of their families are the lead actors involved in such normative practices. They
familiarize with the ritvals and often invoke them on behalf of their families to
appeal to the gods for food security for their families. The belief is that such
rituals pave the way for a bumper harvest during the farming season. It was
therefore mostly an inclusive participatory communal affair. In recent times, these

taboos exist mostly in the distant memory of most people as the enthusiasm and

commitment with which they were adhered to has incrementally faded with time.

Perceptions about modernity, foréign influence and government
policy/governance issues on the agricultural forms

Respondents were of the view that people, these days, are less cautious
and often are, without hesitation, decisive their way of doing things. This non-
rationalism is also accompanied by a good measure of individualism and greed.
Due to this phendmenon, agriculﬁual activities such as land preparation, pIanﬁng
and harvesting are sometimes done through the quickest way of getting the most

out of these activities. Unfortunately, these easy way out of things can also be



harmful particularly to land and the envire;'nmer:;t. People want to increase their
income in order to enhance their quality of‘ Iifc'_a.nd fhercfore, they resort to
environmentally degrading aétivitiés such as illicit logging in sacred groves and
forest reserves with complete disregard for future economic and environmental
consequences to the community, Timber logs are cut and hauled through farms
and pristine vegetation causing incalculable damage in the process.

According to the respondents the chain-saw operators are in a very
negative way impacting local food security with chain effect ramification for
national food security since most food supply in major cities and towns are
produced in rural parts of the country. At Etuntumeremu, respondents

unanimously asked that the government should empower traditional authorities

with the necessary legal enforcement tools to pursue and prosecute such violators.
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CHAPTER FIVE
SUMMARY OF FINDINGS, CONCLUSIONS AND
RECOMMENDATIONS
Introduction
The aim of the study was to examine the influence that existing TKS have
had on achieving sustainable development goals in the arca of agricultural
practices in the Akyem Awisa area in the Birim South District. Based on the
findings, recommendations are proffered as critical steps to take in order to
maximize the benefits of indigenous wisdom and practices by integrating them
into long term development paradigms. The study population was selected from
the eighteen vears and above cohort in 2l the seven communities in the research
area, From the population, four communities were randomly selected using a
random sampling methodology. In-depth ‘interviews with key informants and
focus group discussions participants were conducted as the major data collection
technique.
A total of twenty-five (25) discussion sessions were conducted throughout
the study. Fifteen (15) key informants including agricultural extension officers,
community elders, religious leaders and retired educationists were interviewed,

Ten (10) focus group discussions were also held.
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Summary of findings @ s

The study confirmed the, assumption tiiat TKS plays a paramount role in
the achievement of sustai.;lablé development goals in rural communities,
particularly through agricultural practices.

The research findings show that agricultural forms are significantly
influenced by traditional systems which also have a substantial impact on
achieving communal sustainable development goals. For instance, within the
study area, it was a taboo for anyone to collect water from a river or stream using
a soot-black pot or container. The reason for this rule was environmenta!. If
people were allowed to draw water with containers that had been blackened over
time as a result of other functional utilities such as cooking, the soot could be
washed downstream causing pollution. Taboos thus protected rivers and water
bodies from being polluted and thereby enabling downstream dwellers to have
access to healthy potable water. With regard to land and forest use, norms such as
timing for planting crops such as plantain and cocoyam, usually just after the big
trees were felled enabled a healthy growth'cycle for optimum harvest. Burning of
the bush also added nutrient-rich potash to the soil to support plant growth. The
heat from the fire also enhanced the germination of the seeds of tress of
commercial and medicinal importance. These are indigenous practices that enable
a continuous cycle of sustenance for families in these communities.

The findings show that wise rules and taboos guided thé heritage of the
society and served as the base on which a management architecture for

sustainable development wzre designed. The research findings also substantiate
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the presumption that the rules for sustainabllg environmental conservation were

v

functionally 'intei-laced with ap_v:ex}ailing religioué ;belifafs, norms and values.
Howevér, these environrrien’él;susféinai;ility and sanitation building blocks which
were important integral parts of” the traditional. systems, have given way to
modernity and foreign. influence, The reduce.d respect of the TKS and natural
resource managexﬁent at the community level was mentioned as a case in point of
this observation.

- The study revealed that the socio-cultural conditions in the communities
have informed the extent to which traditional knowledge systems influenced
agricﬁltural forms.. With the advent of modern systems of governance, the loss of
authority by traditional leaders has. impacted the conventional traditional
approaches to sustainable resource management of environmental resources and
how agriculture is practiced.

As narrated by the communities, the attainment of the sustainable

development goals is inhibited owing to the following challenges:

* Problem of low education levels and the understanding of inscriptions
on agricultural inputs. |

o The non-usage of local languages on the labels of agricultural
equipment and tools.

e The residual effects of the chemical inputs on agricultural forms.

e Overstretching religious faith and greed. In this éase, most people
dox;vnplaye'd the importance of traditional knowledge systems and

often emphasized the exploitation of environmental resources for their
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personal satiability. REAR
Lack of authority fcr ‘raditional leaders o mete-out punishment to
offenders as it used-to be in pre-modern times.

Lack of employment for people.

Conclusions

It is evident from the study that traditional knowledge systems have a
significant influence on achieving sustainable development goals
through agriculture yet these knowledge systems are underminec by
religion, modemity and invasive foreign influence as well as
government policies.

Current inhabitants in these rural communities have redefined the
meaning of tradition and overstretched contemporary religious faith to
exploit the agricultural forms as modernity and foreign influence have
contributed to an incremental decline in the value of traditional
practices and wisdom. \

Government policies, on the other hand, are not to be seen as a
hindrance to the achievement of sustainable development goals. They
rather ensure food security that also promotes sustainability. But often
these policies have underemphasized the critical complementary role

of existing indigenous values in sustainable growth.
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Recommendations B

[}

The study fecommends the need to qﬂagli;h a link between culturally
generated knowledge sysiengs«andimodern development models. This could be
done by linking the values embedded in the traditional knowledge systems with
cultural folkloric narraﬁves which may be perceived as outdated and unacceptable
to the contempcréry people, such as: “if one uses the back pot to fetch water from
the river that 'one would lose the mother through death”. Such stories need to be |
reemphasized and presented to meet contemporary needs and realities. In other
words, modern ways of life should be defined in a way that harmonizes with
longstanding cult;u'al values. This could be done education as the major platform
for participatory community involvement and awareness in areas involving
environmental awareness and agricultural practices. In this way, the many cultural
practices that are on the verge of extinction could be revived and deployed as an
engin;e of sustainable growth to improve various agricultural forms.

The study also recommends the use of TKS as management plan which
will take into account the needs of current and future generations in these
communities. To achieve this, communities should be sensitized on the centrality
of these cultural values, beliefs and practices to growth, and the need to protect
them, preferably through group training and other forms of intervention by both
state and private actors such as non-governmental organizations.

Traditional beliefs and norms could be integrated in projects relevant to
agricultural forms in order to preserve the importance of traditiona! knowledge

systers in development. This will be achieved through the development of
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specific information and training modules kt’a.réétéd at all levels of interventiOﬁ
including saw-millers, eigri;iu]mré;l e_xfensiqn gfﬁéé;:s, farmers and the
government. This will bring abdut"a—r;l attitudinal chgnge to engender a culture of
sensitization and capacity building among traditional leaders, decision makers,
family heads and communities in general.

Existing traditional values, rules and regulations must be modified to
allow the current society to understand them and ensure easy application to.
promote the overarching goals of sustainable development. The “nnoboa” system, -
for instance, could be revisited. People could be encouraged to proacﬁvely
prevent or reduce the degradation caused to the environment through the
continuous application of harmful agricultural chemicals and subsequent washing

of these chemicals into rivers to destroy aquatic life.

It is recommended that agricultural inputs be handled solely by the

technical officers (AEOs) in order to ensure their correct application. Inscriptions

on these chemicals must be in the local languages too. It is believed that thi‘s will |
help save the threatened earthworm, snail, r;lushrooms and herbs species.

Locally, educated people, who equally appreciate the néed to protect the
environment, should be used as resource persons to visit basic schools and heip to
inculcate into the youth the importance of traditional values, beliefs and practices.
This will ensure sustainability.

Information is crucial to many of the constraints facing thé achievement of
sustainable development of TKS. To develop an informed community, there

should be a balanced involvement and participation of the youth in the traditional
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activities of the communities such as rités, Sinzrals and festivals. There should be
free flow of communicationubstéveen the elderl}-c.and y:0uﬂ1. There should also be
local arrangements between réligious bodies and the community to find a

common ground to protect the belief systems, values and norms for future

generations.
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APPERBICES .

7 APPENDIX A

KEY INFORMANTS/FOCUS GROUPS

Awisa | Bogyesango | Etuntumerem | Apaaso | MOFA | Total
(ODA)

Key informants 6 3 5 4 0 18
Agricultural
Extension 0 0 0 0 2 2
Officers
Men Groups 4 1 2 2 0 9
Women 4 1 2 2 0 9
Groups
Total 14 5 9 8 2 38
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APPENDIXB . _
ISSUES ARISING-FROM THE FOCUS GROUP DISCUSSIONS

1. TRADITIONAL KNOWLEGDE SYSTEMS OF LAND

a. Organisation of land

b. Indicators of fertile soil

c. Weather conditions and soil fertility

d. Economic and medicinal importance of certain plants and trees as

well as their preservation/conservation

e. Indicators of drought

f. Traditional farming systems

g. Taboos, beliefs, values and norms

h. Rewards and punishments

i, The influence of TKS on modern cultural practises

2. TRADITIONAL KNOWLEGDE SYSTEMS OF THE FOREST

a. The importance of the forest

b. Trgditional beliefs, sacrifices and norms related to the forest
c. The importance of totems and plants in the forest

d. Taboos related to the forest

€. TKS operational in recent times
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3. TRADITIONAL KNOWLEGDE SYS¥ExS OF RIVERS |

2

a. Access'to water in thepast =~ «

b. “Beliefs and riorms related to rive;s and their usage
C. Taboos related to rivers and water bodies

d.

The influence of TKS on river systems in recent times

4. MODERNISATION AND FOREIGN INFLUENCE

a. The attitude of humans towards beliefs and norms in recent times

5. RELIGION/EDUCATION

a. The effect of religion on TKS (culture) on farming systems

b. The influence of education on TKS on féuming systems

6. GOVERNMENT POLICY

a, The effect of government policy on TKS and farming systems

A

7. TRADITIONAL GOVERNANCE ISSUES

a. Traditional governance issues and their effect on the agricultural
forms.
b. Occupations and attitudes of people towards culture/TKS: (saw-

mill/ chain-saw, farming, distillation of “akpefeshi®, the
manufacturing of kenkey and palm oil).

c. The effect of the various occupations on TKS
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d.

C.

How to curb problems associated with the activitics of saw-millers
and chain saw operators

information and culture
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